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PREFACE 


Conversant with both Tamil and Sanskrit traditions of Saiva 
Siddhanta, SJivagrayo'gin has written a number of books on Saiva 
Siddhanta in the form of commentaries and independent treatises. 
According to tradition, he is one of the illustrious preceptors of the 
Siiryanarkoil Adhinam in Tamil Nadu. He had the good fortune of 
receiving diksH and taivasannycZsa from his guru, £ri Sivakkolundu 
Sivacarya, and succeeded him as the spiritual head of the Adhinam. 
As a preceptor of the Siddhanta philosophy and practice, he occupies 
an important place in the school of Saiva Siddhanta. 

Sivagrayogin’s Tamil commentary (written in the manipravala 
style) on Arulnandi's Sivajnana-siddhiyar is well-known. He has also 
written commentaries in Tamil on the SarvajnQnottara, Devlkfilottara , 
and SrutisiiktimalcL. His Sivaneriprakaiam (in Tamil) is an idependent 
exposition of the basic doctrines of Saiva Siddhanta. He wrote in 
Sanskrit two commentaries on the &ivajna,nabodha — a short one called 
$ivajnana-bodha-sangraha-vyakhycLna and an elaborate one popularly 
referred to as $ivagra-bha§ya. { In addition to these, he wrote in 
Sanskrit tiaiva-sannycLsa-paddhati, KriycZ-dipiktl, and tfaiva-paribh3sft. 

The $aiva-paribh(l$(i which is a valuable manual on Saiva Sid¬ 
dhanta is comparable to Dharmaraja’s Vedanta-paribh&$3 of the Advaita 
school and Srinivasa’s Yatlndramata-dipikti, of the Visiscadvaita school. 
It consists of five chapters. Chapter I deals with logic and epistemo¬ 
logy of the Siddhanta school. Chapters II and III deal with Pati and 
paiu respectively. Problems connected with Paid are dealt with in 
Chapter IV. The concluding chapter expounds the Siddhanta 
conception of mok§a and the means thereto. Sivagrayogin follows the 
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conventional method of purvapaksa-siddhanta dialectics in expounding 
the Siddhanta views on epistemology and metaphysics, ethical discip¬ 
line and the goal, and justifies the Siddhanta position in all aspects by 
citing the authority of the Paufkara and other Agamas. 

Professor S. S. Suryanarayana Sastri who was the first Head of 
the Department of Philosophy brought out during the fifteen years of 
his service (1927-1942) in the Department several editions of texts with 
English translation, besides independent monographs. He chose for 
translation texts belonging to different schools — BhSmatl (catussfitri'), 
Vivarana-prameya-sangraha, SiddhchttialeSa-sangraha and Vedania-paribhSfS 
from the Advaita school, Sankhya-kfirikS of JSvara Krsna from the 
Sankhya school, Matiameyodaya from the Mlmarhsa school, and 
Siv&dvaita-rdrnaya of the Saiva school. He was able to complete all these 
translations during this period, in addition to the scholarly monographs 
and learned articles which he published from time to time. The work 
turned out by Professor Sastri is, indeed, impressive. He not only 
formulated the ideal to be followed by the Department, but also gave 
practical expression to it. The ideal, as he conceived it, was "to con¬ 
solidate our own intellectual heritage with a view to understand and 
regulate better the lives which have been guided by it all these cen¬ 
turies,” without any need for justifying our ways to the outsider or 
making them appeal to him. Not only did he give the Department a 
"content”, but also a "direction”. 

Professor Suryanarayana Sastri's English translation, hitherto 
unpublished, of Sivagrayogin’s $aiva-paribhU?ct was available in the 
Department. On scrutiny it was found to be incomplete as it con¬ 
tained the English translation for only the first four chapters. 
Dr V. K. S. N. Raghavan and I prepared the translation for the fifth 
chapter of the text. Professor Sastri must have followed the text of 
the $ diva-par ibheisd in grantha script available in the Adyar Library, 
Madras; and this manuscript copy contains only four chapters. There 
is an excellent printed copy of this text in devanSgari script, which con¬ 
tains all the five chapters, published by the Oriental Research 
Institute (Sanskrit Series No. 90), University of Mysore, in 1950. The 
text of the Saioa-paribhaW published by the Oriental Research Insti¬ 
tute of the University of Mysore has been helpful in the preparation of 
this edition of the text with English translation. 


I am thankful to Dr N. Veezhinathan. Professor and Head of the 
Department of Sanskrit, University of Madras, for his timely help and 
guidance in the preparation of this volume. 

The Radhakrishnan Institute is grateful to the Vice-Chancellor 
and other authorities of the University of Madras for providing funds 
for the publication of this monograph. 

R. BALASUBRAMANIAN 
Director 


Madras 

March 18, 1982 
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First Chapter 

Obeisance to 6ri Sambasfiva 
Here begins the tfaivabhdsa 

Salutations to that supreme Lord (Isfvara), who is of 
the nature of existence, consciousness, and bliss, who is the 
lord of the fivefold activities beginning with creation, and 
who is the indestructible lord of the bound creatures. 

Recording obeisance to Ganesfa, to Sanmukha, to 
Samba, to the Lord of the dance-hall that is intelligence 
{Citsabhe&a) and to the preceptor, I set forth the 
ifaivabhdsd for the satisfaction Of the devotees of 6iva. 


2 


S AIVAPARIBHA? A 


K. jtIwt 



^^rr^rrc^TTwRr ’rf^-’T^- 


wqggC ^-^gpiT-'tr^Tfo snirof ll 


1. Here, of the four kinds of human goals, viz., reli¬ 
gious merit, wealth, (wordly) desires and final release, 
since final release is the supreme human goal, since that 
which is of the form of the manifestation of diva’s nature 
in the creature, when the bonds are removed by dlksd 
etc., is attained only by the intuition of non-otherness 
from the Lord (pati), since that kind of intuition too has 
to be accomplished by the definite knowledge of the cate¬ 
gories called the Lord (pati), the creature (paSu) and the 
bonds (pdSa), and since that definite knowledge is 
dependent on pramdna , pramdna is first explained through 
statement (uddeSa), definition (laksana) and examination 
(parlksd). 


trsr srrerr ’T^rafar 

snr:, ferarro l jtjtftrt- 

g^r:—‘ SWT^nlw 5 I rf^FT- 

qggff 5T ^ TKTIfj^ ” sfoll 


2. Of these, the mention of the thing that is the 
word-sense, is the statement. The definition is the 
distinctive attribute. The inquiry as to whether the 
definition is adequate to the defined is examination. Of 
these the statement of pramdnas is (thus): 'pratyaksa, 
anumdna and Sab da are the three pramdnas .* “In the 
gaiva system (in Sankara) pratyaksa , anumdna as well 
as Sabda constitute the pramdnas:' 
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ci=r wi urai*f(«4 

qqfar STTfJrf^jfe^ I 


•snrprc- 


ii ?% ii 

Oft. q. q. y) 


3. As for the definition of the general nature of 
pramana, it is the soul’s intelligence-energy which is 
different from doubt, error and remembrance and , is 
otherwise called valid knowledge (prarrid). That has 
been said in the sacred Pauskara : "Intelligence-energy 
free from doubt etc., is said to be pramana” 
(Pauskardgama, Pramanapatala, v. 4) 


a. cfsr srcpft *rnr 

qw — 5Wt %rqT^ \ fqqqq^ 

*ror—^jf^rqr ^srerfacqTf? i ^q^qq;nfaa^qn<- 
qqr—qrrg^r qrrfqjft^r^nr^Ki i 




srarror ii 


5RR5RII ffe 

On, ^ 

Rhafe qtn«n#i q'*r?n n u 


(qh q. q. sst. ^ - $.) 


4. Of these what is called doubt is that cognition 
which rests on two alternatives, because of an attribute 
(to both) being seen; e.g., "(Is this) a post or o, man?” 
and so on. Error, however, is the cognition of that in 
what is not that; e.g ., ‘silver in nacre’ and so on. Remem¬ 
brance is the cognition generated by the impression of 
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prior experience; e.g., “the lover’s vision of the beloved” 
and so on. Only that intelligence-energy ( i.e ., conscious¬ 
ness) which is different from these three is a pramana. 
That has been said even there (in the Pauskara ): “The 
Cognition that rests on two, because of a common nature 
being seen, is doubt; error is cognition otherwise, resting 
on what is not of that form (cognised); the cognition 
whose content is an object (formerly) experienced is here 
said to be remembrance; intelligence-energy free from 
these is admitted to be a pramana:' (Pramanapatala, 
yv. 5-6). 

Slfci ^Rtf^NR: II || 

Oft. ff. q., <c) 

st q^flld alter n fa qi %d* r \ 
ssir^n «naii&t<iuH^ n 
sropi ^rrstastfl ii 

a«fl»l$*R jfa II || 

(*• w. 1. =B>. \ —«) 

5. And this intelligence-energy is but the conscious¬ 
ness relating to things. And the fruit of that is the avoid¬ 
ance, acceptance etc., relating to its own content. And it 
has been said in the Pauskara: “In respect of the external, 
content, the relation of being an object of knowledge, 
this (itself) is acknowledged to be, active and the fruit of 
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consciousness.” (Pramanapatala, v. 8). Even there (in 
the Pauskara) it has been declared that defects like over¬ 
pervasion do not exist here. “Here, there is no possibility 
whatsoever of defects like under-pervasion. Because 
of pervasion of pramanas like perception, there is no 
defect of under-pervasion. Nor is there over-pervasion 
since it does not apply to the different kinds of 
objects of knowledge, nor is there non-pervasion otherwise 
(non-appreciability of the definition); if (anything is) a 
pramana it is of this nature.” {Ibid, vv. 9-11) 


%. snrpnfci — 

.ii scfo n 

?r ft; i INt 

nurn^ i Rr H 

6. Bauddhas, however, define pramana thus: pramana 
is cognition that does not fail to accord; it is the aware¬ 
ness of practical efficiency that constitutes non-failure to 
accord. That is not sound, since there is under-perva¬ 
sion in respect of inferences whose contents (objects) are 
past and future. Indeed, in the case of the past and the 
future which are non-existent (now), there is at no time 
the awareness of practical efficiency; and there is over¬ 
pervasion in respect of memory-cognition and determi¬ 
nate cognition; for one who is active because of these 
cognitions) does not fail to accord (with experience). 
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'S. STT«T1^H4 — ■ 

miTW w ^STt I 

44f^HW<hK*4M<rf II 

fig Mu^lvd i g^fa g; gg ^ ^Mi'-Bii g- 

^rg: ywR srar^iwf ^fesqcFo^gr^s^fc srgpncg 
^4^<l^<lfcii< i fe-^r ^^ ^n~ g T d T ff T cg^ Tc g r ^V f^ *4 g 
siTni«4 g ^fgurggr fa fcchcgrsrF^gi jpjfacgr- 

grgr^ii 

7. The Prabhakaras, however, say thus: “Experi¬ 
ence is pramdna; that is different from remembrance; 
remembrance, again, is said to be that cognition which 
is generated solely by the impressions of prior cognition. ” 
That too is not (sound). There, there is contradiction 
between earlier and later; for you who, having established 
earlier the intrinsic validity of the cognition of the sense 
of Vedic texts, which (cognition) is preceded (caused ) by 
the remembrance of the word-senses, now declare validity 
for such experience (alone) as excludes remembrance. 
Further for memory-cognition there would not result 
what is here considered validity, (even) in respect of their 
own existence, for, the memory-cognition, there being 
no exclusion (of the nature) of remembrance, there is not 
the nature of experience. 


=. uwwliild smsrs I : — 

aewiui SRjNraW || || 


(^. ^ T . gt . % *st. V°) 

_ di^iRtd^r - 
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l ^ *nfcfc- 

*iafetai4ffci<i^Frra^i fcnq^R*&<frn^*r«iT«ir 

simTwsT^n^ii 

8. The Bhattas hold that it is the pramdna that ascer¬ 
tains an unknown thing in the manner in which it is, does 
not apply to that whose object is memory; (but it may 
be said:) the validity of one cognition (that of memory) 
may be known through another cognition. That is not 
very intelligent. Further, there is the contingence of 
validity for defective sense cognitions that accord by 
chance for delusive cognitions of smoke etc., as probans 
where the contents is mist etc., and for deceitful state¬ 
ments, there is also the contingence of non-validity for 
the entire Veda, for in respect of the sense of the Veda, 
there is not the (condition of) not having been previously 
apprehended by all in some birth, or other. Further on 
this view there would be no validity for the second and 
subsequent cognitions in a continuous stream (of cogni¬ 
tions). 







snrm- 


fofo qrcrcfer i qran; — 


35T wi si*pjt I 

si 35-snaf W3?a*T3: n*n il n 

cTvf siTO^HfcT: I 

* ?T^i Wire: %cf: II 
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***& * % ^FH \R II 

M^l^ld 53TT ^$5 gfiffe^Kcf: I 
*f Wifi q^P^T ^rafcT 5RT II 
*pftgs| ?T 3155PHI II 

(tfr. q. q. S55t. ^-*v) 

9. The Naiyayikas, however, say that, that is a 
pramana which while being either an instrument or a locus 
(of valid knowledge) is pervaded by valid knowledge. As 
they say: Pramana here is either the instrument of valid 
knowledge pervaded by valid knowledge or the locus of 
valid knowledge, pervaded by that; valid knowledge is 
experience of the thing as it is.” That too is not (sound) 
for the causes being objects of valid knowledge, there is 
not the character of pramana (for them). If these were 
the characteristics of being pramana (for them), there is 
the contingence of that nature even for the disputants 
(who are knowers, pramdtr-s ; not pramana). That 
has been said in the sacred Pauskara : “Now it would 
not be ( a pramana). Why ? Since if that which is 
the instrument of valid knowledge (were a pramana) 
there is the contingence of the nature of pramana 
for the intellect, the lamp, the sense of sight etc. 
That which is a pramana is not object of knowledge. That 
it is not an object of knowledge is settled. Sound etc., 
being objects are inferred through valid knowledge. What 
is an object of knowledge is not a pramana, sin ce it is 
known by a pramana. The usage in the world I see with 
the sense of sight’ is because of (the sense-organ) being an 
auxiliary. That in the absence of which there is no valid 
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knowledge of anything, that alone should be admitted to 
be a pramana ; the sense of sight etc., are not such.” 

(Pauskardgama , Pramanapatala, vv. 11-14) 

*o. sq mh i 

o 

CTcHU^h \ F4-»y(rh^.M | . — 

^ ji#ei sfoi 5 ! *»pto> *RW II II 

(qt. q. q. t<0 

10. Since for senses like that of sight, there is no 
capacity to apprehend objects other than their respective 
objects, there should be recognised some pramana capa¬ 
ble of apprehending everything. And that is but intel¬ 
ligence-energy. That has been said: “There is no 
sense of sight in the cognition of sound, there is no sense 
of hearing in the cognition of colour; consciousness is 
that which apprehends in every case; therefore that alone 
is considered to be pramana” {Pauskardgama, Pramana¬ 
patala, v. 15) 

crfl i 

i «njn^pjrf*Pn$*r shttvicw srrfer i ^tbs? — 

n 

9TOfi<4IOT>^! ^ % f£i SITOrn II 

2 
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ife** i%=er I 

cfa ^ flfRTT II |frf || 

(qt. q. q. ^ - ^) 

11. As for the statement that since the establishment 
of things follows the presence or absence of the 
intellect and since that (intellect) apprehends all objects, 
the intellect alone is the pramdna, that is not (so), for 
being like the sense of sight etc., undistinguished (from 
them) in respect of being material ( prdkrta ) there is not 
for it the nature of intelligence; further, because of the 
forms of happiness, misery etc., it is an object of know¬ 
ledge. Therefore, the character of pramdna does not 
invariably belong to the intellect. And it has .been 
said: “The intellect, on the establishment of which 
there' is the establishment of this (object of know¬ 
ledge) and on the non-establishment of which there is 
nothing (known), that being at the end (root) of all, why 
is it not recognised as a pramdna ? Being non-distinct in 
respect of being material, it is not distinguished from the 
senses etc.; hence not being of the nature of intelligence; 
the character of pramdna does not belong to the intellect; 
further the intellect is known (as an object) because of 
its forms of happiness, misery etc. Hence being invaria¬ 
bly a pramdna is not admitted even in the case of the 
intellect.” {Ibid. vv. 16 - 18). 




snrfcqib arorcqr 

^ snrrcvprn&i snrpnfsrfo «r; snn^isnfciTf^- 

fefcnfcRiT ferssfesfcr srcrpirfaf?r tens**. l <rar — 




FIRST CHAPTER 


11 


*13 ^ I 

qefeiqiq ii 



rt ^*cFi?^: %?l: ll 


3 sqf^sq mnt 5? =q I 


qsrqt 5q%RrB q-qqt f^Tvf ^qq: ii 
sferqifqfqfavn 3 11 f% ll 


(qt. q. q. set. ^ - RR) 


12. Now, since valid knowledge arises only when 
there is the causal aggregate beginning with the knower 
and ending with the known, and since when the latter 
does not exist, the former does not arise, the causal 
aggregate of valid knowledge in itself is pramdna’, if this 
be said, no; for, if that were so, there would be the loss of 
the empirical usage of knower, known etc., (treating them 
as distinct); for, there is no causal aggregate other than 
the knower etc.; further, there is conflict with the con¬ 
comitance that when something is not distinct from 
another, it is non-different from that other. Therefore it 
is established that only intelligence-energy free from 
doubt etc., is a pramdna. And thus it has been said: 
“Now, why is not the causal aggregate in respect 
of the establishment of the object of knowledge, 
recognised (as a pramdna), since (an object like) ‘pot* is 
ascertained only when there exist all these causes begin¬ 
ning with the knower and ending with pot? That is not so, 
because of the loss of empirical usage of the knower, the 
object of knowledge etc., (as distinct), since it is esta¬ 
blished of the knower, the means of knowledge and the 
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object of knowledge that they are included in that (causal 
aggregate). And as distinct from these there is not seen any 
causal aggregate. That which is not distinct from another, 
like one’s own nature, is non-different from that other. 
Let us (therefore) recognise as pramana that intelligence- 
energy which is free from doubt etc/* {Ibid. vv. 19-22) 

snmf wmiw r- 

5T? 'h^fvdl fow 

SWTTWte, 5T STflldT I 3T^BtcTT STRJTTRrg^ 

smr&r, ?r d#*— 

qci ^ =^im: I 

^ wr *m * r* 11 n 

(t?t. q. q. *®t. 19) 

13. Now if the self’s intelligence-energy be pramana, 
there is in your view the defect of one and the same being 
both pramana and knower (object of valid knowledge ?). 
If this be said, no; intelligence-energy which is defiled by 
vidya and raga ( tattvas) and is directed towards objects is 
but 'pramana, not the knower. The undefiled intelligence- 
energy of the self (and is not turned towards objects) is 
but knower not pramana. That has been said even 
there (in the Pauskara): “And intelligence-energy is 
but consciousness directed to what is other than itself {i.e., 
objects); it is not anything else; the knower is of the 
nature of consciousness; (but) for that there is no turning 
towards (objects); pramana (however) is turned towards 
the other {i.e., objects).” {Ibid. v. 7) 
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3 sn’jr^nr^Trf^sr- 

SfTcJRj fefstotWWJ.1 — 

3*^1 ftfq^q^RII 

5?R5n^i%^^r^%i rfwwi # ii 

(qf. q. q. s£r. R® - V) 

14. First there is stated the definition of perception. 
Perception is direct immediate knowledge. And that is 
twofold, being differentiated into indeterminate and 
determinate. What is called indeterminate in cognition 
which being devoid of the relation of generality etc., 
apprehends the bare thing; the determinate, however, is 
the cognition of the qualified and is of the nature of the 
relation of name, class etc. And it has been said even 
there (in the Pauskara ): “That energy, because of uniting 
with distinctions, is said to be twofold, though (really) 
one. The apprehension of the bare existence of a thing is 
indeterminate; that which is associated with the relation 
of name, class etc., is determinate.^ (Ibid. vv. 27-28) 


Vi. <T5sr sr rrj 


i =3 i 

II II 


(qt. q. q. v) 


15. Such perception is three-fold in a different 
manner as perception derived from senses, perception 
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derived from the internal organ and perception of intelli¬ 
gence not dependent upon the sense and the internal 
organ. So it has been said, “Perception is threefold 
dependent on the sense, the internal organ and intelli¬ 
gence.” In the Pauskara too (it is said): “And this 
(perception) is admitted to be threefold: dependent on 
the sense, not dependent (on the sense), and dependent 
on the internal organ.” [Ibid. v. 28) 

qcT: II II 

(eft. q. q. 55 ft. 

o4«i — 

f%: II II 

(eft. q. q. 55 ft. 3 ?) 

sii , s^qnr«5rPr^xi% 

1 ^fq cT#5T — 

£ 

fi^qi^qr ^Trf^ll || 5% II 

a ' 

(eft. q. q. 55 ft. 3 °) 

16. Of these, that which is not dependent on the 
sense and the internal organ is the immediate cognition 
of oneself that arises from the constant relation to the 
self of intelligence-energy that is free from all relations. 
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That has been said: “Of these, that which is not depen¬ 
dent on the sense is due to the constant and indissoluble 
union (with the self) of intelligence-energy free from all 
relations; that is considered to be natural.” (Ibid. v. 29) 
But what is dependent on the internal organ is the 
experience by the mind of the objects brought in by 
the external senses. * 

That has been said even there: “What is dependent on 
the internal organ (exists), however with the help of the 
external senses; what is dependent on the internal organ is 
the relation of the intelligence-energy with what is to be 
contemplated (i dhyeya ).” (Ibid. v. 31) What is dependent on 
the sense organ is the looking at objects, for the removal 
of the obscuring impurity by intelligence-energy dependent 
on the senses, through the channel of the senses. That too 
is said (even thus): “Different would be what is depen¬ 
dent on the senses; it is the looking at objects, for the 
removal of obscuration, by the energy dependent on the 
senses through the channel of the senses.” (Ibid. v. 30) 

* (This is different from the explanation given in the 
Pauskara-bh&sya, where we are told that in this variety of 
perception, the mind alone is active, the other senses 
being quiescent. The Agama reads ‘jayena,’ not ‘cayena’; 
the former means conquest and indirectly cessation or 
quiescence; the latter means increase or heap.) 

§rpr SHcinfoiFT SITUPT | 
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17. But it is not the (direct) looking at objects by 
intelligence-energy. Now, it has been said that the 
relation of intelligence-energy to objects through the 
channel of the senses is perception. Since for that 
(energy) which, abides in itself, turning towards object is 
impossible, how can there be relation to objects without 
some instrument? If this be asked, true! because of obscu¬ 
ration by mala, that (energy), though abiding in itself, 
manifested (to a small extent) by kald, turned 
towards objects by avidya, and affected by rdga, sets 
out towards external objects for enjoyment, through the 
channels of the internal organ and the external senses. 

V*. 5T 3 nrerensre 

gqfo % R^sItb: si § n 

«ww<wi l 

«R5ra?i#i *?faisi sfcifsin ii 

a ii 

(qt. 5r. q. 5^. - R5.) 

2 ii ii 
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18. But not in the manner stated by others, is percep¬ 
tion that cognition which is generated solely by the contact 
of sense with object, since that (contact) devoid of 
intelligence-energy can effect nothing. And thus it has 
been said: “The conjunction of intelligence-energy with 
an object through the channel of sense is perception; for 
intelligence-energy of itself is not turned towards objects; 
how can there be the relation of it to things without an 
instrument? True; being enveloped by mala, it stands 
abiding in itself alone; when sometimes it unites with an 
object, when (itself) associated with instruments like kald 
(tattva), then that is said to; be perception; the sense is 
actiye in respect of the object; and the conjunction of 
sense and object alone is not admitted to be perception, 
since for those which are devoid of conjunction with intel¬ 
ligence, there is not the. capacity to effect anything.” (Ibid. 
vv. 23-26). And in the Svdyambhuva (it is said).: “Intelli¬ 
gence, reinforced by kald, having its object revealed by 
avidyd, coloured, (i.e., affected)* by rdga, associated with 
instruments like the intellect (perceives objects).” 
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5IWI5RT^?wfrT: %cTT I ^fcf || 

' . (tft- 3. ^5t. 3<W) 

siwEr^rrf^r -—- 
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3wi^h=o# ^ srmm it n 
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.19: The relation of sense (to object) is of six kinds: 
conjunction, inherence in the conjoined, inherence in 
what is inherent in the conjoined, inherence, inherence 
in what is inherent, and the relation of qualification and 
the qualified. That has been said in the Pauskara: 
“The contact with the sense, which is named percep¬ 
tion, is of six kinds: the cognition of substance, as of 
pot etc.', is from mere contact with the sense of sight; 
but from inherence m the conjoined, there is the cogni¬ 
tion of the generality and its quality (blue); from inherence 
in what is inherent in the qualified, there is the cognition 
of quality-ness (blueness of the pot); it is settled that the 
apprehension of sound is through inherence in the sense 
of hearing, the soundness (of sound) is cognised from 
inherence in what is inherent; the cognition of non¬ 
existence as inherent (in the perceived) is either as a quali¬ 
fication (of the perceived) or as the stibstrate (or the percei¬ 
ved).” (Ibid. vv. 32-36). Even elsewhere: ‘‘The- pot, its 
blue colour, blueness, sound, the class soundness and, the 
inherence and non-existence are apprehended through 
the six kinds of conjunction.” Thus Pratyakgapramasta 
(Perception). 

V». i 5gr fctPi!Hfyf 


FIRST CHAPTER 


19 


l^ ^igfoEK^Hfold 
i wfcw fewJiwi g fcrctq 

sTrgfTRccTf^ 1 ^ — 

3?3frw sssw^it ii 11 

(<fr. st. q. *£r. s») 

20. Then, inference is set forth. The cognition of 
a mediate object through the ascertainment of concomi¬ 
tance is inference. The words “through the ascertain¬ 
ment of concomitance” are for the purpose of excluding 
knowledge from verbal testimony. The use of “mediate” 
is to avoid over-pervasion in respect of perception subse¬ 
quent on doubt (reinforced by inference). Here, infer¬ 
ence, understood as what is existent, is inferential know¬ 
ledge; hence, the character of anumdna (inferential 
knowledge) belongs only to intelligence-energy which is 
generated by the cognition of a probans residing in the 
subject, as qualified by concomitance (with the proban- 
dum) and which relates to a mediate object; but, in the 
case of reflection on the probans, which is instrumental 
to that (inference), there is not the character of anumdna, 
since it is an object of knowledge. And it has been said: 
“Inference is that which gives knowledge of remote 
objects through well-established concomitance.” {Ibid. 
v. 37) 

Rt- <r=r s q r fe ra fa i i fere t ^ns^sr* l srar 

TO: HTafalTOt II II 

(qt. tr. q. v0 
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21. Here, what is called concomitance is the rela¬ 
tion free from external adjuncts, between the probandum 
and the probans. And thus it has been said: “The 
co-existence of the probans with the probandum is called 
concomitance.” (Ibid. v. 41) 


rr. strrfinFr i spaT 

i sr d; sqpre*:, 

srrsr sra: ^tsr ^ | 

■* c 

ssrsf dd^nfoi ^tt^- 
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W | WSf 


r: i s^r^r 

«J(WWty4<ih qsr 

<r^fdr^g#r dsFsft sda^RsuTfer: 

.. . » 

ggtefo grrfer tot m } $i da i a^ara#* — 


sr ^ sqiM^tr srfafoFspnfcm n 


srai»ig®at #*rt i 

ii ?% n 

(tf. 3. *7. *55t. - y^) 


3RW 5 — 



i 


rrqk^Rqfer^n&qftcr: sTcfael n f% n 


22. And being an external adjunct consists in pervad¬ 
ing the probandum while not being pervasive of the 
probans; e.g., when smoke is to be proved through fire, 
(the conjunction with) wet fuel etc., (is the upadhi ); that 
indeed is pervasive of the probandum, the smoke, since it 
exists everywhere where there is smoke; it is not perva¬ 
sive of the probans, fire, since it does not exist in an iron 
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ball etc., which are fiery; and this is an ascertained 
external adjunct. (An example of) the suspected external 
adjunct, however, is unseen potency (adrsta) as the 
external adjunct, when darkness is to be proved (of a 
person) through being the son of Mitra. And this 
concomitance is of two kinds, being differentiated into 
co-presence and co-absence. The ordinary relation of 
probandum and probans is the concomitance of co¬ 
presence: where there is smoke, there is fire, as in the 
fire-place. Their negative relation is the concomitance 
of co-absence: where there is no fire, there is no smoke 
as in a big lake. That has been said even there: “That 
concomitance should be known to be of two kinds, as of 
the nature of co-absence and co-presence; relation in the 
ordinary (affirmative) form is said to be concomitance by 
co-presence; the other is the concomitance of probandum 
and probans through non-existence (of both).” {Ibid. vv. 
41-42). And elsewhere (it is said): “Just as the kind of rela¬ 
tion of pervader and pervaded is admitted between exist- 
ents, the reverse of that is cognised as between their 
non-existences. ’ ’ 


i stfcrerr, i 

vfo'feKt I l ^rr sr)uc<D^ — 




22 S' AIVAPARIBHA? A 

frR^FT w?: i 

^siqffe: g ^T^sqrfe^: II 

*\ 

sap# %WN#t ^rs?rcfej*# i 
3^: qf^rtfirq# f#W | ffa || 

(^ft. 5 T. q. T®t. 313 - y 0 ) 


23. And this inference is of two kinds: for oneself 
and for another. That for oneself is the cause of one’s 
own cognition; and that is the inference of fire, which 
occurs immediately after the apprehension of the con¬ 
comitance from the observation of the pervaded probans 
on the hill etc. When, however, he who having inferred 
for himself fire from smoke, uses the statement with 
five members in order to convey the knowledge to 
another, that (statement) is inference for another. And 
these members are five, divided into pratijnd, hetu, 
udaharana, upanaya and nigamana. Of these “The hill has 
fire” is the pratijnd ; “because it has smoke” is the hetu\ 
“whatever has smoke has fire, like the fire-place” is the 
udaharana ; “and similarly has this smoke” is the upanaya • 
and “therefore this (hill) certainly has fire” is the nigamana. 
Thus, from the statement containing five members, even 
the other person cognises fire. That is inference 
for another. And thus it has been said in the Pauskarai 
“And that has five members — pratijnd, hetu, drsianta, 
upanaya and nigamana, the fifth. The statement of the 
sense desired (to be proved) is pratijnd', the hetu is the 
statement of the ground of .inference which is invariably 
concomitant with the thing that is sought to be proved; 
the udaharana is the statement wherein the hetu is proved 
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to be concomitant with the illustrative example in both 
the affirmative and the negative manner; the upanaya 
is the mention of the concomitance between the 
drstdnta and the subject ( paksa ); the restatement of what 
is premised together with the probans is the nigamana 
{Ibid. vv. 37-40) 


giwnrrfg ffimt src sfsri f#d>4*g 

fk STpar ?! ST^PTt^TJ^ I 

dtegfcr i ^rar Wk #i>3r sts^rr 

^rwTdte^TSFru i «**r 

d^rh^ — 


ss ampratssfafe ?tprp fg^t i 


(qt. u. q. set. y^ - yy) 


24. And this probans is twofold, being divided into 
what is instrumental as seen (in experience) and what is 
instrumental as seen in its generic nature. Of these, the 
first is what causes inference of a thing capable of being 
perceived. This is how: having seen in some (one) place 
a potter and the pot-making, the inference elsewhere too, 
because of having seen a pot there, that, that pot was 
made by a potter. The second one is what causes inference 
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of a thing not capable of being perceived. This is how: 
The statement of another person is the cause of inference 
of the knowledge present in him. Therein the know¬ 
ledge of other man, which is sought to be established 
is indeed not capable of being perceived. It however is 
conditioned by the property of — the state of being know¬ 
ledge — the property which determines knowledge as the 
thing that is sought to be established. The knowledge 
present in oneself which belongs to the category of the 
knowledge of other man is capable of being perceived. 
Therefore it is known from its generic nature. Not having 
seen in any one place the activity of world-making and 
the agent, the inference of a world creator, who is not 
the object of knowledge for the bare creature or (for 
that creature through) the bonds, is through the instru¬ 
mentality of what is seen in its generic nature, since the 
inference is from similarity in respect of being an effect. 
Thus is it to be understood in the case (of the inference) 
of paSutva (the bond called dnava), pa$a t mdya, karma etc. 
That has been said: “The probans is twofold, as what is 
seen (in ordinary experience) and what is seen in its 
generic nature; of these, the first is what causes inference 
of a thing capable of being perceived; the other causes 
inference of a thing which though existent is unseen.” 
(Ibid. vv. 43-44) 

rh .. siTstf srrsq-srrefof 3T 
wkwibto qrtsfq- tg: j *ror i 

sr sr snw sr ^rpjcf l ig: 

25. Where the probandum or what is of the same class 
as the probandum is not capable of being perceived, that is 
known through verbal testimony alone, though the 
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probans be perceptible; e. g., the .present particular enjoy¬ 
ment which causes the inference of prior merit. Since 
that probandum, merit etc., is not possible in the absence 
of verbal testimony, it is known through verbal testi¬ 
mony alone. And the probans is (again) threefold: the 
co-present and co-absent, the barely co-present, and the 
barely co-absent. 


q$jr?w<*f, ^iq^ sra^fqq^Rq 

i ?r=r srfc^srerrsqsjTrf w* I srw: i 
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srrsns: 11 


26. The co-present and co-absent probans is 
endowed with five attributes. These attributes are: being 
resident in the subject, existence in what is of the same 
class as the probandum, non-existence in what is 
not of the same class as the probandum, not having its 
content sublated and not having a counter-probans. Here, 
that in which the presence of the probandum is in question 
is the subject ( paksa ), that in which the probandum has 
been ascertained is sapaksa, and that wherein the 
non-existence of the probandum has been ascertained is the 
vipaksa. ‘Being resident in the subject* is the existence 
of the probans in the subject, he., hill etc. ‘Existence in 
the sapaksa 5 is existence in the fire-place etc., which are 
sapaksas. “Non-existence in the vipaksa” is non-existence 
in the big lake etc., which are vipaka$as. ? Not having its 
4 
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content sublated’ means the non-sublation of the pro- 
bandum, fire, etc., in the subject, hill etc., through 
some other pramdna. ‘Not having a counter-probans’ is 
the absence of another probans that can establish a 
probandum contrary to the (present) probandum. The 
co-present and co-absent probans can establish the pro¬ 
bandum only when endowed with these five attributes. 




II 


27. That which is devoid of vipaksa is the barely 
co-present. That which is devoid of sapaksa is the barely 
co-absent. These two establish their respective probanda, 
while possessing four attributes alone. The illustrations 
of these (three kinds of probans) respectively are: The 
hill is fiery, since it has smoke, like the fire-place. The 
entire effected universe is dependent on a creator, since 
it is an effect, like the clay dependent on the potter. 
Every effect is certainly real, since it is effected; what is 
not thus (real) is not that (effected) like the horn of a 
hare. 


— 
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28. And that has thus been said: “The co-present 
and co-absent, the barely co-absent and the barely co¬ 
present are defined respectively. What is co-absent and 
co-present is existent in the subject, existent in the 
sapaksa, absent from the vipaksa, non-sublated and with¬ 
out counter-probans. The paksa is that wherein the 
probandum has to be established. The sapaksa is that which 
is associated with an attribute similar to the probandum. 
The vipaksa is that wherein the non-existence of that (pro¬ 
bandum) has been ascertained. The sublation is the origi¬ 
nation of another (contrary) cognition. The satpratipaksa is 
the obstruction (to inference) caused by the cognition of 
two probans each having only three attributes in respect 
of two contrary probandums ( asatpratipaksatva and abadhi- 
tavisayatva being excluded). That which has no vipaksa is 
barely co-present proh ang ; the other is that which has 
no sapaksa. The other place (hill etc.,) has fire, since it 
has smoke, like the fire-place; the entire (material cause 
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of the) world becomes an effect, because of its being 
controlled by someone, since it is (an effected) thing, 
like the clay dependent on the potter — this is the barely 
co-present. Every effect is real, as it is effected; what is 
not real is not effected like the horn of a hare.” (Ibid. 
vv. 44-50) 





29. (Of the co-present and co-absent probans) a 
probans which is devoid of any one of the five attributes 
above-mentioned is not really a probans but because of 
the presence of some attributes it appears as a probans; 
such are called apparent probans (or fallacies). They 
are five being divided into asiddha, viruddha, anaikantika, 
anadhyavasita, and kdldtyaya. Here is the definition of 
asiddha. “The cognition of the pervaded (the probans) as 
existing in the subject is called siddhi. Asiddhi is the 
absence thereof. There are many kinds of such (a defec¬ 
tive) probans.” 
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30. That asiddha is of ten kinds as: (1) svarupd- 
siddha, (2) bhagasiddha, (3) aSrayasiddha, (4) viSesand- 

siddha, (5) viSesy asiddha, (6) ubhayasiddha, (7) hetvajndnd- 
siddha, (8) adhikaranajnandsiddha, (9) anyatarasiddha, (10) 
vyapyatvasiddha. The last is two-fold, one due to the lack 
of any pramdna to apprehend the concomitance, the other 
due to having an external adjunct. Altogether thus 
there are eleven kinds of asiddha. (1) Svarupasiddha: Pot 
etc., should be of the form of primal atoms,, since they 
•are eternal, like the soul in the Pancaratra system; here 
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the probans of eternality in respect of the pot, which is 
admitted by both disputants to be non-eternal, is svariipa- 
siddha; or else, in ‘sound is non-etenal since it is visible/ 
visibility is non-existent in the subject, sound. (2) Bhaga- 
siddha : The jlva and the body are eternal, since they 
are effects, like the pot; here ‘being one effect’ is non¬ 
existent in the jlva, of the jlva and body which have been 
made the subject. (3) AArayasiddha : The sky-lotus is fra¬ 
grant, since it is a lotus; here there does not exist the 
locus (of attribution), viz., the sky-lotus. (4) ViSesana- 
siddha: Sound is eternal, since while being visible it is a 
quality like colour; here, in the probans, the qualifica¬ 
tion of being visible is non-existent. (5) ViSesyasiddha : 
Sound is eternal, since while being an object of knowledge 
it is a substance, like a pot; here in the probans, sub¬ 
stantiality, which is the substrate (of the qualification), is 
non-existent. (6) Ubhaydsiddha\ Pot is eternal, since while 
being a quality, it is beyond the cognition of senses; here 
in the hetu, the adjective quality-ness and the substrate 
being beyond sense-perception are non-existent. (7) 
Jietvajnandsiddha: Devadatta is endowed with much 
wealth, since there resides in him the adrsia which is the 
cause of that; here since the probans, ‘being the abode of 
adrsia ’ is imperceptible by those like us, the probans is 
unknown and non-established. (8) Adhikaranajnanasiddka : 
Now in respect of this ether, primal atom is sometimes 
the cause of substance, since it is a primal atom, like 
the primal atom that Causes a pot; here, since there is not 
known the substrate viz-, primal atom having ether for its 
locus, the probans is d$raydjndndsiddha . (9) Anyatarasiddha : 
Sound is non-eternal, since it is a product, like a pot; here. 
Since in the View of one of the disputants, the MTmam- 
sakas, the of being a product is not known the pro- 

bans is anyatdrdslddha. (10) Pramdndbhdvavyapyatvdsiddha : 
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Everything is momentary, because of being real, like 
water-bubbles; here since there is no pramdna that appre¬ 
hends the concomitance of momentariness and reality, 
this probans is vydpyatvasiddha. (11) Aupddhikavydpyatvd- 
siddha : The child in the womb is dark because of being 
the child of Mitra like the earlier children of Mitra; 
here since, in respect of the probandum, darkness, therejis 
the external adjunct of adrsta, this probans is aupddhika- 
vyapyatvasiddha. 
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31. Viruddha: The definition is either being pervaded 
by the contrary of the probandum or (the probandum) 
being pervaded by the contrary of the probans, e.g., Sound 
is eternal, since it is a product, like the ether. Here the 
probans, ‘being a product’ is pervaded by non-eternality, 
the contradictory of the probandum. “Being pervaded 
by the contrary of the probans” is thus: Mind is non¬ 
eternal, since it is intelligent, like the self. Here non-eter- 
nality is pervaded by the contrary of the probans. 
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32. Anaikdntika which is irregular probans is twofold 
as (1) sddharana and (2) asddhdrana. (1) The self is eternal 
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because it is an object of knowledge; the probans or 
“being an object of knowledge” is anaikdntika, since it is 
inconsistant; for it exists in the subject, the self, in the 
sapaksa, mayd, and in the vipaksa, pot etc. (2) Earth is 
eternal, since it has odour; here the probans, ‘possessing 
odour’ is absent from sapaksa, the self, and the vipaksa, 
water etc., and exists in the subject alone. 
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33. Anadhyavasita is the probans that cannot lead to 
the certitude of the probandum; e.g., in ‘the world exists 
constantly, because it is a thing’, the probans “being a 
thing” does not cause the certitude of constant existence 
which is to be proved by itself;. hence it is anadhyavasita. 
The probans sublated by some other stronger pramdna 
is kdldtlta (lapsed in time); that is itself what is said to 
have its content sublated ( bddhita-visaya ). And that 
becomes fivefold because of the division of pramdnas (into 
five). Perceptually sublated is thus: fire is not hot, since 
it is a thing; inferentially sublated is thus: the world- 
effect has no material cause, since it is adventitious; scrip- 
turally sublated is thus: sacrifice, etc., are not instru¬ 
mental to heaven, since they are activities, like the 
activities of play, etc.; sublated by presumption is thus: 
Devadatta who has a hundred years of life, while not 
being at home, does not exist outside either, since he is 
not cognised by perception. And thus it has been said in 
the sacred Pauskara : ‘‘Fallacies of the probans have 
been stated to be five in the tfivdgama. The first is asiddhi 
where the existence of the probans in the subject is un¬ 
certain. “Atoms are the cause, because of their eternality” 
— is svarupdsiddhi. By the non-establishment of the quali¬ 
fication (of the probans) or of the substrate (i.e., the locus 
of the probans) or of anything similar (e.g., the cognition 
apprehending the pervasion or existence of probans in 
the subject), there is asiddhi of the respective nature in 
each case, i.e., vyapyatvasiddhi, dfrayasiddhi and jndnd- 
siddhi. The probans that exists in both sapaksa and 
5 
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vipaksa is viruddha; e.g., the pervasive (self, etc.) is not 
pervasive, since it is not defined in space. [The Pauskara- 
bhdsya says that existence in vipaksa alone is what is 
required though this kind of probans sometimes exists 
in the sapaksa too.] That which exists in the three, begin¬ 
ning with pahs a (i.e., paksa, sapaksa and vipaksa) is anaikd- 
ntika; the example cited here, oh, the twice-born, is that 
the self is eternal, since it is an object of knowledge. That 
which exists in the subject alone without pervasion by the 
probandum is anadhyavasita; the example cited is that 
the world exists constantly, since it is a thing. The kdldtita 
or lapsed in time is due to conflict of the subject (having 
the probandum) with some other pramdna, e.g., the world 
effect has no material cause, since it is adventitious.” 
(Ibid. vv. 51-56). 
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34. Those who include anadhyavasita within anai- 
kdntika consider the fifth as the prakaranasatria. The defini¬ 
tion of this (latter) is: that for which there is an equally 
strong probans proving the non-existence of the proban¬ 
dum; this is called satpratipaksa and also prakaranasama; 
e.g., ‘sound is eternal, since there is no pramdna to the 
contrary/ and ‘it is not-eternal Since there is ho pramdna 
in favour (of eternality).’ And thus it has been said in the 
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sacred Pauskara : "Non-sublation is not having a counter¬ 
probans.” In declaring asatpratipaksa as a merit of the 
probans it is indicated by 6iva himself that satpratipaksa 
is a fallacy of the probans. Fallacies of the subject are of 
four kinds; (1) non-existence of the subject, (2) non¬ 
existence of being the attribute of the subject, (3) non¬ 
existence of both, (4) non-existence of pervasion even 
where both the above exist. 
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35. The examples respectively are: (1) the sky- 
flower is fragrant, since it is a flower; here the subject 
itself is non-existent; (2) the soul is non-eternal, since it 
is atomic in nature; here for atomicity of nature there is 
non-existence in the subject; (3) the hare’s horn is sweet¬ 
smelling, since it is earthly; here both the subject and 
being the attribute of the subject are non-existent; (4) 
earth is eternal, since it is visible; here, though the 
subject exists as also the (probans) being the attribute of 
the subject, there is no pervasion as between probandum 
and probans. 
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36. Because these fallacies of the subject come with¬ 
in the purview of a&rayasiddha, svarupasiddha and vydpya- 
tvdsiddha, they are not mentioned separately. Fallacies of 
the example are of two kinds — defects of the thing (real 
defects) and defects of statement (verbal defects). Real 
defects in the case of the positive example are four: 
failure of probandum, failure of probans, failure of both, 
and failure of svarupa. In the case of the negative example 
there are the four: failure of the absence of the.proban- 
dum, failure of the absence of the probans, failure of 
the absence of both and failure of svarupa. 
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37. For instance world is a product, since it is 
perceptible, like the soul (sddhyavaikalya) , or like adrsta 
(sddhanavaikalya) , like may® [sddhanavaikalya) , or like the 
sky-flower (failure of svarupa, i.e., existence). Or, «.g., 
the subject in dispute is a product, as it is imperceptible, 
negatively like the soul (sddhydbhavavaikalya), or like 
adrsta (sddhanabhavavdikalya) , or like mdyd {ubhaydbhdva- 
vaikalya), or like sky-flower (failure of svarupa). Verbal 
defect consists in the reversed statements of the positive 
examples (as negative) and the negative examples (as 
positive), or the reversed statement (of co-presence and 
co-absence) in a concomitance of co-presence and co¬ 
absence. Thus in positive inference, there are five kinds 
(of defects); similarly in negative inference too; then, 
there are three kinds in all; e.g., in the affirmative 
syllogism ‘the hill is fiery’, having stated the concomi¬ 
tance of co-presence, there is the example ‘as in a big 
lake’* having stated the concomitance of co-absence, 
there is the example‘as in the fire-place’; in that same 
concomitance, the statement is made iii the form ‘where- 
ever there is fire, there is smoke, as in the fire-place’; in 
that same syllogism, there is transformation of proban- 
dum and probans in the form ‘the hill has smoke, since it 
has fire’. Thus because of verbal, and real defects and 
because of (transpositions of) co-presenee and co-absence, 
the fallacies of the exampleare eighteen. These falla¬ 
cies of the example are not discussed in the science of 
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logic; why then are they discussed here? They are not 
mentioned at first since they can be included in the 
fallacies of the probans, like asiddha. But since they are 
mentioned in the Sivdgama, they are treated here separa¬ 
tely. That is thus said in the sacred Pauskara i “When 
the subject (paksa) is mentioned as possessing the sddhya. 
(probandum) in the form 'Fire is not hot’ along with the 
probans, etc., then, for the first two (namely, pratijnd and 
hetu) of the five members (of the syllogistic argument), 
fallaciousness has been pointed out. The fallaciousness 
of the drstdnta is now stated. When it is said that the 
soul is eternal, since it is pervasive, like ether, the 
example is devoid of the probandum; similarly there 
could be failure of the example with regard to the pro- 
bans’* and so on. (Ibid. vv. 58-60) 
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38. As incidental to this, chala, jdti and nigraha- 
sthdna are discussed. The definition of chala is thus: ‘‘When 
a statement is made in view of a particular sense,, to 
impose another sense thereon and deny it, it is considered 
to be chala ” And that is of three kinds : vdk-chala, 
sdmdnya-chala, and upacdra-chala. Vdk-chala is defined 
thus: “Sublation of a sense assumed in opposition to the 
expressed sense (of the words used).” E.g., in the syllogism, 
“He is rich, since he has nava-kambala,” the word nava 
used in the sense of ‘new’ is taken to mean a number 
(nine) and the statement is refuted in the form, “Where 
are his nine blankets? He is perceived to have only one 
blanket.” Sdmdnya-chala is defined thus: "When by 
association with some similar quality a sense opposed to 
the purport is assumed, the denial of that is sdmdnya- 
chala.” When someone makes the statement ‘“This learned 
one is indeed a brahmin” merely to refute the possibility 
of a non-brahmin being learned, the user of chala imposes 
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a sense not intended that brahminhood is the cause of 
being learned, and rises to say, “Brahminhood is not the 
cause of being learned, since that probans is inconclusive 
in the case of those who are merely called brahmins.” 
Upacdra-chala is defined thus: “When words are used figu¬ 
ratively, in a secondary or gauna sense, refutation on the 
ground of the impossibility of the primary sense is upacdra- 
chala .” E.g., in the statements, ‘A cow-station on the 
Ganges’, ‘The pupil is a lion’, the questions ‘How can there 
be a cow-station on the Ganges?’ ‘How can the pupil be a 
lion?’ (are chalas based on the primary sense of the 
terms used). When this statement of chala used by the 
disputant to test the knowledge of the opponent, is not 
recognised to be such by the opponent or revealed to 
be such by the audience, the defect (of failure) is on the 
opponent; when revealed by them (the opponent or the 
audience) the defect (of failure) is on the disputant (who 
used the chala). 
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'39.. Then jdti is de r fined. Jdti (Futile ’rejoinder) is 
<of twentyfour ikinds as parity ,per i(i) similarity, (ii) dis¬ 
similarity, (iii) augmentation, (iv) subtraction, (v) uncer¬ 
tainty, :(vi>) certainty, f(vii) .shuffling; i(viii)' iprobandum, 
((ix) convergence, ((x) non-convergence !(xi) 'continued 
■question, ((xii) (counter-instance, ;(xiii) non-generation, 
((xiy) doubt, (xv) vacillation> '(xvi) non-probativeness, 
(xvii) presumption, ■(xviii) difference, ((xix) 'evidence, 
((xx) apprehension, :(xxi) non-apprehension, (xxii) non- 
■etermality, i(xxiii) eternality, .'(xxiv) character of effect. 
Here the word -sama (parity) 'occuring at the end 
<of the •dvandva compound has been applied to every 
■case. The definition of ’the general nature of all'these 
iis thus:: "When the probans for proving is stated, 
the incapacity to point out a defect in reply is 
(called jdti. Others, however, say that it is a self-con¬ 
tradictory ireply. ” The sddharmyasamd jdti and the 
;vaidharmyasamd jdti are 'defined 'respectively as “ the 
(opponent’s irefutations through sddharrnyu and vaidhat'- 
:mya of the probans given by the disputant for estab¬ 
lishing ibis view. ” This is an example -of sddhar - 
.rnya-sarrid Jdti: When it is concluded that sound is non- 
(eternal since -it is produced, the reply “It is not so'; 
■there is similarity even to ether in not having a con- 
<crete form ((< amuftatva ); why should it not be eternal like 
that (ether), since there is no distinction?” ’(would be a 
■case of jdti, since there is a distinction between 'sound a.nd 
•ether, am that the former is a quality , while the latter is 
a substance and all qualities are amufta , while only 
:some substances are). The following is ah -example 'of 
(6 
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vaidharmyasama jati: in the above conclusion itself, the reply 
"since because of being heard, it is dissimilar to the (non¬ 
eternal) pot, why should it (sound) not be eternal?" is a 
jati. Thus are to be understood the other varieties of jati. 


«o. 


^ srfawar, nld^i Rioter:, srfe^^ra'^rr^r:, 

sb^*n<, 3TTm, anrp^rr^r, 

mti, fo£<r:, jrai^rr, 

srrfe^FcT:, tr^nnwsj ftsn:- 

^TFrmrfar gr^rRr: 11 


m ftffg*Tr%r: i 

W ^ ^ITSq'^nifeWyfHUii cT^tPTTVTT ^ r^TFTTc^ I cf=f 

ws?rsrf^5Tcrf^ir - 

Rfa> f^fq 1 3^<Mpd'*>r^ STS^tsRr | 

q. g ro«nw r fr Rt s i ;^ « g ^ q n^ ir fa 11 

40. Nigrahasthana is defined thus " ' ‘ Nigratia is the 
censure of another person’s conceit by one whose own 
conceit is uncensured and the cause of that censure is said to 
be nigrahasthana.” There are twenty-two nigrahasthanas as: 
(1) pratijndhdnih, (2) prdtijndntaram, (3) pratijndvirodhah, (4) 
pratijnd-samnydsah, (5) hetvantaram, (6) arthdntaram, (7) 
nirarthakam, (.8) vijndtdrtkam, (9) apdrtham, (10) aprapta- 
kdlam, (11) nyunam, (12) adhikam, (13) punaruktam, (14) 
ananubhdsanam, (15) ajndnam, (16) apratibhd, (17) viksepah, 
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(18) matdnujnd, (19) paryanujyopeksanam, (20) niranu- 
yojydnuyogah, (21) apasiddhantah, and (22) hetvdbhasas. 
Pratijnahdnih is defined thus: “When in the course of an 
argument, a certain proposition, etc., are laid down first 
by a disputant, the abandonment of these later by him is 
called pratijndhdnih.” That is of six kinds, through the 
abandonment of the (general) attributes of the probans, 
probandum and subject, and of the particular (attribu¬ 
tes) of the three. This is an example of sddhya-pratijm- 
hdnih: When it is said that sound is non-eternal because of 
being sense-cognised, and because of inconclusiveness 
{anaikdntikatva, of the probans) in that generality which 
is sense-cognised, is perceived to be eternal, this (argu¬ 
ment) is refuted, (the statement) “Then, let sound too be 
eternal ” (is pratijnd-hdnih). The definitions of other 
nigrahasthdnas are also to be understood similarly. 
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41. Next, the pramdna of verbal testimony is discussed. 
The cognition produced by the statement of a trustworthy 
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person; is. verbal; testimony; He who- is. called, a trust¬ 
worthy person, is one who- sees, things, as they are and! 
tteaches.things.as. they. are. His. statement is a. group of 
words; possesssing; expectancy, compatibility, and. juxta¬ 
position.. Hence,, words- without (reciprocal); expectancy/ 
as in "pot, accusative, bringing,, act (instead of ‘bring the 
pot’)’’,, words, without compatibility, as. in. “Moisten; 
with.fire.” and; words without juxtaposition, as im “Bring”' 
and “The cow.” pronounced; afterraiconsiderable interval: 
of time,. do> not constitute;' a sentence; What is- calledl 
expectancy ( akariksa ). is. the desire on. the. part of 
the listener, to. understand!. The compatibility, 
is only the absence of certitude that: there- is no 
syntactical!relation (between the meanings of. two words)., 
juxtaposition.consists, in.the auditory/ perception, of words; 
without lapse of. time. Hence,, a sentence is; a. group of 
words, possessing- expectancy, compatibility/ and: juxta¬ 
position.. And.thatis of two. kinds: worldly, andscriptu- 
ral. Worldly, sentences are;like “There are fruits,on. the; 
bank, of the river.” Scriptural sentences are.the statements; 
of the supremely, trustworthy Sadasdva.. And that is - two¬ 
fold -Vedaa.n<\ Saivagama. The Vedic sentences , are well- 
known;. The sentences of the Saivagama are such, as; “For. 
the sake of release; consort, with, good; onesandj adopt 
their, modes of life and adore the temples; of 6iva,” etc.. 
Therefore,, since Vedas and! Saivcigamas . are the work of 
the supremely trustworthy/ Sadastiva, they, alone give 
knowledge of the truth; (of things as. they- are);: the: 
knowledge generated by them; alone, is validl. 
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42. Now since for the Vedas no author is mentioned, 
since they are not of human origin andfpr that very reason 
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are eternal, and since they are accepted by the majority 
of men, validity is intelligible (in their case). In the case of 
the Agamas, however, because of their being the opposite 
of the Vedas (in these respects), and because of the decla¬ 
ration of defect in the pursuit of tantras, in such words, 
as “the entry on the path of tantra is for those who have 
been expelled from the path of Srtiti”, how is there vali¬ 
dity? If this be asked, true; but by those who admit the 
validity of the works of sages, like the traditional codes of 
Manu and others, where authorship is mentioned, how is 
there room to suspect invalidity in the case of the Agamas 
which are the works of the Lord worshipped by these 
(same sages)? If then you admit the validity of the former, 
as being based on the eternal Veda of non-human origin, 
that is not intelligible. It is thus. The eternality of the 
Veda is either of its very nature or is comparable to that 
of a stream. Not the first; for its nature being that of 
sound, is seen to be non-eternal even by perception, as 
pronounced and then destroyed. Recognitions like “This 
is that same letter g ” relate to the generality (of the letter) 
and hence have no validity in respect of the eternality of 
sound by its very nature. Not the second; for eternality 
comparable to that of a stream consists in the non-inter¬ 
ruption of the succession of teacher and pupil. Since even 
for the world there is creation and destruction, the Veda 
too as included therein is but non-eternal. Therefore 
there is validity for both Vedas and Agamas, only as being 
the work of Paramos'vara, who is eternal, flawless, omni¬ 
scient, impartial, cogniser of things as they are, imperi¬ 
shable, independent, perfect, the destroyer of the bonds 
of the creature and the supremely trustworthy person. 
Since self-origination and eternality are declared of the 
Veda, how can there be origination and destruction? If 
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this be asked, it is not (really) so (self-originated) since 
the (self-origination of the) cause is figuratively predica¬ 
ted of the effect, which is the work of the self-originated 
supremely trustworthy Parametfvara. And production by 
the self-originated having been established, eternality too 
is declared (of the Veda) here and there. If it be said that 
if validity be admitted for the Agamas, as the work of 
Parametfvara, there is contingence of validity - even for 
the Vdmas (the Agamas of the left path) and so on, true; 
for it has been said by Is-vara himself: “These have been 
declared by myself in order that the twice-born ones who 
are eligible for Vaidic rites, but are afflicted by the curse of 
Sa^muni, may, through the channel of performing the 
rites laid down in these independent Agamas, attain in 
another life eligibility for $aiva rites sanctioned by the 
Vedas, and in order that demons and others may be delud¬ 
ed; therefore, the independent Agamas, opposed to the Vedas 
are not to be resorted to by worthy devotees of mine.” The 
validity of each is only in respect of those eligible for each, 
not in respect of all. That has been said in the Kdmika: 
“Saivdgama, too, is of two kinds; it is said to be Srauta and 
and aSrauta. tfrauta is that which is full of the essence 
of Sruti ( Veda); the other is considered to be independent 
(of the Veda). Other (so-called) sacred teachings too, 
which exist in this world, in conflict with the teaching of 
the Veda, have been declared by me alone, for the sake 
of deluding; (these are) Vdma, PdSupata, Vdtula, and 
Bhairava. These, it has been said, should not be resorted 
to as also what else is outside the Veda” 
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43. Therefore even the prohibition of those obser¬ 
vances relates only to those Tantras that are opposed to 
the Veda. Since knowledge and release are possible even 
from the books of r§is and deities, which are not dgamas, 
there may be satisfaction even with those sacred teachings; 
if this be said; no, since in those three are discussed only 
the twenty-four tattvas from prakrti downwards, since 
supreme release which is above the thirty-six tattvas is not 
demonstrated, and since there is mutual conflict (among 
those Sdstras ). Therefore knowledge and release result 
only from the dgamas produced by Parametfvara qualified 
by omniscience; for, thus everything is clear. That has 
been said in the Pauskara : “And among these, those which 
relate to 6iva have not been showed with devotion by the 
good ones (who are the authors of other darSanas ); (there¬ 
fore) these others, coming from (those) good people relate 
only to prakrti and what is below it. The statement of rsis 
cannot be sublated by the statement of human beings; 
nor that of deities by that of r?is; nor the statement of 
Brahma by that (of other) deities; nor that of Vi??iu by 
that of Brahma; nor that of Rudra by that of Hari; nor 
that of 6iva by that of Rudra; since each higher one 
is superior, each lower one is sublated by each higher. 
Every (other) sacred teaching stands established (only) m 
so far as it does not conflict with Sfivdgatna. But the 
sacred teaching of Siva does not have to be established, 
7 
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without conflict with other Sdstras or because of its con¬ 
formity with them, since these are the pervaded and 
that is the pervader. O holy ones! the validity of each 
iastra is only the proportion to the pervasion (extensive¬ 
ness) admitted for each.” (Ibid. vv. 74-79) “The state¬ 
ment of a trustworthy person is dgama ; that too esta¬ 
blishes only a thing that is mediate; he who states (as it 
is) a thing which is well-ascertained by perception or by 
inference, he is a trustworthy person; therefore, &iva is 
the most trustworthy; he is the possessor of a host of 
absolutely perfect organs (of sense), the possessor of 
complete wisdom embracing all things, free from partia¬ 
lity, constantly apprehending things as they are, im¬ 
perishable, perfect, independent and the destroyer of the 
bonds of the creature. His statement is the sole pramdna, 
unfailing, the constant storehouse of beatitude. Im¬ 
mediately after creation (of the Sdstra), 6iva remaining 
in the form of Sadasdva, having illumined, by mere asso¬ 
ciation with His energy, (roused the conative and cognitive 
energies of) the souls who are residing in the Suddha adhva, 
gave forth that knowledge which came through the form 
of Jidda (tattva), deals with the six categories from pati, 
and is composed in different metres; first there came ten 
in number called $iva-bheda; then there came the 
Raudram of eighteen kinds; and the Lord, the store-house 
of grace, imparted the knowledge of the above to them.*' 
(Ibid. vv. 61-67) 


(eft. cr. cr. ^y) 
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44. Here, by the word pramdna, understood as ari 
instrument or because of figurative usage of non-difie- 
rence between verbal testimony and its sense, the word 
Sabda (verbal testimony) has been used; for it has been 
shown that the character of pramdna belongs in every case 
only to citSakti. And thus it has been said in the sacred 
Pauskara : “Verbal testimony is indirectly the ground for 
infering diva’s knowledge.” {Ibid. v. 74). 
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45. What is called a word is a group of letters. 
Since letters perish momentarily, since (thus) they can¬ 
not cause cognition of the sense, there should be recognised, 
among letters, an eternal thing called sphoia for the 
source of causing cognition of the sense. Thus has been 
established the threefoldness of pramdnas. In these same 
three pramdnas there is inclusion of all others such as 
upamdna. It is thus: presumption {arthdpatti) is inclu¬ 
ded in inference. Because of the perception of something 
which is unintelligible, the presumption of something else 
which will make it intelligible is presumption; e.g., having 
cognised the non-existence at home of the living Deva- 
datta, (there is) the assumption of his being outside. Since 
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this unintelligibility is of the form of an invariable connec¬ 
tion and is generated by the knowledge of that (connec¬ 
tion), the presumption from unintelligibility is but 
inference; the unreality of non-existence at home of a 
living person in the absence of his being outside, is 
certainly an invariable connection; Devadatta, who is not 
at home, is outside, since he is the counter-correlate of 
, non-existence at home while being one who is destined to 
live for a hundred years; what is not there is not that, 
like Yajnadatta who is not alive. 


^ ?Rr sre*r#ir 
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46. Even upamdna is but inference, not an indepen¬ 
dent pramana. It is thus: if cognition of similarity be 
upamdna, then it is perception since its apprehension is 
possible by the perception, "This is similar to that." If, 
however, upamdna be the cognition "That is similar to 
to this,” then it is but the inference, "That is similar to 
this, since it is the counter-correlate of similarity present 
in this, that which is the counter-correlate of similarity, 
present in something is something similar to that, like 
what is admitted (by both of us)." If, then, it be the 
ascertainment of a thing being denoted by a word, be¬ 
cause of the recognition of that thing immediately after 
hearing the words of instruction (about it), there, the 
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ascertainment of denotedness in respect of a particular is 
the ascertainment from the sentence, of the generality 
present in the particular as the connotation (cause of 
application) (of the word), because of the capacity of 
parsimony; hence upamdna (being thus included in Sab da) 
is not another pramdna. 

«vs. i srer- 

i tfwrft n 

47. Sambhava, too, is not other than inference. 

Sambhava is indeed the certitude of the existence of a hund¬ 
red, since a hundred is included in a thousand. And since 
that is generated by the inseparable connection between 
a thousand and a hundred, it is but inference. Aitihya 
too, if true, is established to be but verbal testimony 
{Sab da). 
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48. Abhdva, too, is not other than perception. It is 
thus: the non-existence of pot, etc., is apprehended by the 
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sense-organ, since it is concomitant with the presence or 
absence of that (sense-organ). Nor does it stand to reason 
that this concomitance is otherwise explained since that 
(function of the sense-organ) is exhausted with the appre¬ 
hension of the substrate (of non-existence), just as (in 
inference, it is exhausted) with the apprehension of fire, 
etc; for then there is the contingence of the apprehension 
of the non-existence of blueness, etc., of the pot by him who 
has closed his eyes, and who has the tactual perception of 
the pot. If it be said that the cause (of the cognition of 
non-existence) is such cognition of the substrate as is gene¬ 
rated by the same sense-organ as that which apprehends 
(non-existence), no; for, since there is no apprehension of 
air by the sense of sight, there is the contingence of the 
non-apprehension of the absence of colour there-from. 
Where non-existence is cognised through a defect in the 
sense organ and so on, then, even because of the cogni¬ 
tion of defect, there should be admitted the genera¬ 
tion of that (cognition of non-existence) by the senses. 
Nor may it be asked “Since there is no contact like 
samyoga (conjunction) with non-existence, how can it 
be sensed?”; for, in conformity with (the fact of) its being 
sensed, a mode of contact called viiesanata is intelligible. 
Nor is there reciprocal dependence between its being 
sensed and the assumption of a mode of contact, since in 
the assumption of its being sensed, the assumption of a 
mode of contact is not needed. It is the contact, indeed } 
that requires it to be sense-apprehended; but the assump¬ 
tion of this does not depend on the assumption of that 
(former). 
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49. PariSesa (elimination), too, is but inference. 
“The thief is among those ten; these nine are not 
thieves;” when this is said there is the ascertainment, 
“This (other) is the thief.” “This being-a-thief, exists 
in him, since while existing in one of those (ten) confron¬ 
ting us, it does not exist in others except him, like 
the character of (his) being himself”, is but inference, 
for, though in respect of the character of his being him¬ 
self and so on, there is not earlier the apprehension of 
pervasion, yet apprehension of pervasion in a general 
way is possible. Thus is established the threefoldness of 
pramdnas. 
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50. The validity of these is apprehended and origi¬ 
nated only intrinsically. Of these what is called appre¬ 
hension intrinsically consists in being apprehended by 
whatever apprehends its own substrates before sublation 
appears. Andth epramdna here is but the causal aggregate, 
by that which apprehends cognition the cognition is 
apprehended as defined by its object. And the object is a 
substrate possessing a qualification, as also the relation 
(between the two). Hence, it is that there is the reflec¬ 
tive cognition, “I cognise the pot as pot. 1 ’ Nor may it be 
said, “Thus there can be no doubt in respect of validity, 
since that is impossible in respect of what is ascertained, 
for even in respect of ascertained things, doubt is intelli¬ 
gible because of the suspicion of the cognition having 
been originated defectively; otherwise, for those who 
maintain the extrinsic nature (of validity), there would 
not be seen the suspicion of validity. For, the thing being 
so (as cognised) is ascertained by the original (vyavasdya) 
(cognition) though not ascertained by the reflective (cogni¬ 
tion), and the doubt as to validity (in respect of cognition) 
culminates in doubt as to that (thing); otherwise even in 
respect of a well-ascertained thing suspicion of its validity 
would be intelligible. Intrinsicality in respect of origi¬ 
nation consists in being generated by the causal aggregate 
that originates the cognition that is its substrate; the 
intrinsicality of validity consists in this that while being 
origiriated by the causal aggregate of cognition it is not 
originated by any additional cause. And there is infer¬ 
ence here. The validity in dispute, while being originated 
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by the causal aggregate of the cognition, is not originated 
by anything over and above that, since it is not the locus 
of invalidity like the pot. Nor may it be doubted that 
there is a sublator in the inference of the school of 
Udayana as: “The validity in dispute is dependent on a 
cause over and above the cause of cognition, since while 
being a product, it is a particular variety thereof, like 
invalidity." For, that is affected by the counter-inference, 
“Validity is not originated by anything over and above 
the cause of cognition free from defects, since it is cogni¬ 
tion, like invalidity." When the origination of validity 
is possible even from the causal aggregate of cognition 
alone, there is no merit in (what is) over and above that 
and in assuming causality for this, there is the defect of 
prolixity of assumption. 
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51. Now, some say that since defect is the cause of 
invalidity, it is impossible to avoid causality for the 
absence of that (defect) in the case of validity; for the 
absence of defect is otherwise accounted for as the 
adversary of invalidity. Invalidity, however, arises and 
is cognised only extrinsically; for in its case, in its origi¬ 
nation there is the possibility of defect, over and above 
the causal aggregate of cognition; and in the cognition 
of itself, there is the possibility of some other means of 
knowledge different from the causal aggregate of that 
which apprehends the cognition. Its definition is "being 
the cognition of a mode that does not exist in the sub¬ 
strate” or "being the cognition of a particular mode in 
the form that 'it possesses that' in what does not possess 
that.” And delusive cognition in this form is not, as the 
Prabhakaras say, a twofold cognition of the nature of 
apprehension and memory because of conflict with the 
presentation of apposition in "This is silver”. Nor may it 
be said that in "This is silver”, both the cognition and the 
silver as indeterminable are originated in the nacre; for 
in respect of their origination there is no causal aggregate 
(present). Nor is it possible to say that there is originated 
silver which is only unreal, since in the case of that 
which is avoid ( tuccha ), origination and cognition are 
impossible. Nor may it be said that silver appears in the 
self alone (which alone is real), since if that were so, there 
would be the cognition, "I am silver”. Therefore be¬ 
cause of the invalidity of other views of error it is 
established of invalidity that it is but apprehensiori 
otherwise. 

Here ends the First Chapter called 
Discussion of the Pramanias in the $aivaparibha$a 
written by fZivagrayogin, the Atioarnairamacarya and Protector of Saiva. 
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Second Ghapter 

1. Now, the object of knowledge is discussed. And 
that is of three kinds: pati, pa$u and pa&a. It has been 
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said: “Three categories are declared as pati, pa§u and 
pa§a” Of these, since pa&us are not independent and 
paSas are non-intelligent, there is mention of pati first; 
next, because of similarity in the possession of intelli¬ 
gence, (there is mention) of pa$us, and after that of what 
is left over, viz*, the paSas. Now, since the categories 
seem to be differently enumerated in different works as, 
“Seven categories are delcared in the Svdyambhuva, six 
in the Pauskara and Matahga, five in the sacred 
Pardkhya, and three in the Raurava,” how can it be said 
that there are three categories alone? If this be asked, true; 
but since those (others) which are different from pati and 
pa&u are included even in pd§a, and since for Vamadeva, the 
first sage in our succession (of teachers), the Raurava was 
the principal Agama, the categories are said to be three; 
and there is no contradiction. Here, by the word pati 
is denoted Hara, who is Pasrupati (the Lord of pa§us), the 
whole name being apprehended through a part of the 
name, just as Devendra is understood when one says 
Indra, and Satyabhama when one says Bhama. Now, 
since it is extensively declared in the Vedas, Agamas and 
Purdnas that of. the three activities of creation, sustenta- 
tion and destruction, Brahma, Vispu and Rudra are the 
agents, how is it shown here that the one Hara alone is 
pati ? If this be asked, we reply that there Would be room 
for doubt if it had been said that among the three 
murtis, who are agents in material creation, etc., and 
who are Controlled by the three gunas ( sattva, rajas arid 
tamas), Rudra alone is the (real) iagent. (But) there is 
declared by me here, the supreme reality who is above the 
three gunas is of the nature of the cause of the three 
murtis , is free from the states, gross, subtle and void ( i.e ., 
above tibe five avast has), arid is of the one form of 
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intelligent bliss. And, the supreme reality, though outside 
the appreciability of the gunas in their principal senses, 
is not secondarily denoted by words like Brahma, Vi?nu 
and Rudra; hence there is no room for that doubt. 

— 
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2. That has been said, (i) in the Devlkdlottara: 
“Neither gross nor subtle, nor void in form, of the nature 
of knowledge alone, and the only friend of the world; 
(ii) in the Pardkhya : “That Parames'vara, being one, exists 
as different through differences of names; because of being 
great, or causing to grow. He is but BrahmE, according to 
ffaiva teaching; He is Vi?hu because of 'His capacity to 
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protect; the Lord of the world is the protector; since he 
drives away the sorrows (of samsdra) He is Rudra; He is 
therefore Rudra because of the destruction of sorrow;” 
in the Skandapurana, in the Sutasamhitd: "The reality is free 
from differentiation; It is knowledge, bliss, and non-dual; 
for Siva, the supreme self, there are neither names nor 
forms; yet through mdyd there are posited names and forms 
for Him; Siva, Rudra, Mahadeva, Sankara, Brahma, Sat, 
Param, Visnu, Narayana, etc., are names for the supreme 
Lord; these apply somehow by secondary (etymological) 
use, not through the principal (conventional) use.” 
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3. Of this supreme reality, tlie definition through 
its own nature is thus: it is that which is not known by 
cognition belonging to pa$u and pdsa, which is of the 
nature of stainless, unsurpassable, self-luminous know¬ 
ledge and bliss, which is pervasive, eternal, independent 
and auspicious. And thus it has been said in the sacred 
Svayambhuva: “Unknowable, indescribable, incompara¬ 
ble, stainless, subtle, omnipresent, eternal, firm, indes¬ 
tructible, lordly.” It has been said even there that this 
definition has the purpose of excluding what is not that 
(not of fixing what it is): “Unknowable because of infini¬ 
tude, indescribable because of not being a definable 
object, incomparable because of having no similarity, 
stainless because of having no impurity, subtle 
because of not being cognised, omnipresent because 
of pervasiveness, eternal because of there being no cause 
(for Him), firm because of immovability, indestructible 
because of perfection, and lordly because of the status of 
owner (of the world).” And in the sacred Parakhya : “Of 
this Siva, the supreme self, the (essential) nature is the 
nature of intelligence.” In the Devlkalottra : “Dear one, 
like the ether. He is all, both without and within, supreme 
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bliss and formless; seeing Him, one becomes the expe¬ 
rience of bliss.” In the sacred Acintya : “It is not known 
by perception, nor is it known by inference; nor is 
■Sankara's nature the object of verbal testimony; His 
supreme nature which is to be known, is the supreme 
light which can be known by Himself alone.” 

diPt wfcSTiK^qTpr I d^di 

— 

% II || 
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4. His agency in the five kinds of activity is the 
ta\astha-laksana. Nor is this over-pervasive of AnanteSa, 
etc., since they too are defined as agents in the fivefold 
activity, through the manifestation (of that Supreme 
reality) in them. Those fivefold activities are: creation, 
sustentation, destruction, concealment and grace. That 
has been said in the sacred Mrgendra: “The activities 
of Him should be known to be the creation, sustentation, 
and destruction of the world, concealment and release 
together with their causal correlates and fruit.” (II. 3) 
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5. In the existence of this pati, Vedas and Agamas 
as also inference are pramdnas. The Vedas and Agamas 
(in this regard) are well known. Inference, however, is thus: 
the world of bodies, instruments, etc., denoted by words in 
the masculine, feminine and neuter genders has a creator, 
since it is a product, like the pot; or (the inference 
may be thus): the world which is the subject of dispute, 
has for its cause a creator who knows the whole world, 
since it is a product, like a pot. And thus, it has been 
said in the sacred Sivajndnabodhai “Since the world is seen 
to be a product because of being of the nature of He, She 
and It, there is a Creator; He is the Lord Hara (Siva). 
Taking all these. He creates us.” (aphorism 1). In the 
sacred Pauskara'. “The world which is the subject of 
dispute has for its cause a creator who knows the (whole) 
world, since it is a product, like the products, pot, etc., 
which are established for both of us (to have a creator).” 
(Patipatala, v. 92). And in the Mrgendra: “Then, cog¬ 
nising that things like bodies to possess the attribute of 
being products, we know through inference there is a 
special creator of these.” (III. 1). And in the sacred 
Pardkhya: “Karma is devoid of intelligence, therefore it 
requires someone to unite it (to the souls); He who unites 
(it) is, Mahetfana, since He is independently mighty.” 
Elsewhere too, it is said: “Pati is established as He who 
causes the activity of non-intelligent mdyd, etc.; He thus 
appears to be the omniscient and pervasive creator.” 
In the sacred Matahga: “Sometimes the substrate is 
established through the attribute; the cause, through the 
effect; sometimes the effect is established through the 
cause; sometimes (the cause is established) through the 
revelation of scriptures; because of the attribute, pot, 
etc., creatorship is established in the substrate,- the 
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potter." That is to say, from the attribute consisting 
the conative energy whose object is pot, etc. 
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6. Nor is it that in the said illustrations there is no 
constant determinant of subjectness; for being of the 
nature of earth, etc., is itself intended to be the deter¬ 
minant of subjectness. Nor is there inutility (of the 
probans), since the non-cognition of the effect in the 
absence of such a creator, is itself the sublater (of the 
change of inutility). Nor is the nature of being a product 
non-established, since being a product is established be¬ 
cause of having parts. Nor is there an external adjunct, 
viz., being one originated by a body, since, because of 
parsimony, origination as such is itself determinant of the 
possession of a creator. Since the (presence of an) ex¬ 
ternal adjunct has been refuted, there is not the non¬ 
establishment of pervasiveness either, as caused by that 
(adjunct). Nor is this a contradictory probans, since 
it is not pervaded by the contradictory of the probandum. 
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Nor is it inconclusive since ‘being a product* is absent 
from the self etc., ascertained not to have a creator. Nor 
may it be said that there is suspected inconclusiveness, 
since in respect of sprouts, etc., there is a doubt of their not 
having a creator; for there is no suspected inconclusive¬ 
ness where the doubt is as to the non-existence of the 
probandum (in the subject); else, because of the doubt of 
the non-existence of fire etc., on the hill, etc., there is the 
contingence of suspected inconclusiveness even for smoke, 
etc. Nor is there a counter-probans in this way: “What 
is in dispute has no creator since it is not originated by a 
body.**; for that too has been refuted by the same argu¬ 
ment as the refutation of the external adjunct. 
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7. And this creator is of three kinds, because of 
differences in adjuncts: Saktah, udyuktah and pravrttah. 
When all products are resolved in the material cause, then 
He is faktah since He is associated only with the capacity 
to generate them. When, however. His energy is actually 
turned to the origination of products. He is udyuktah. 
When, however, that generation is actually effected, then 
because of association with active energy, pravrttaSakti, 
He is pravrttah. That has been said in the sacred Mrgendra: 
“The creator is recognised to be of three kinds — Saktah, 
udyuktah and pravrttah. Through the difference in the func¬ 
tioning of Sakti, the difference predicated of Him is figura¬ 
tive.” And in the sacred Pauskara: “This difference into 
lay a, etc., is understood through (differences in) the Sakti, 
since the agitation of bindu proceeds only from the Sakti 
of 6ambhu. That (Sakti) too which is of the nature of 
cognition and conation is real, eternally luminous. It is 
turned towards the Supreme and devoid of all trace of 
bondage. It is non-different and yet different from 
6iva, That alone is the real form of the Lord. When it 
is in the state of dissolution (of the universe) then it is of 
indifferent nature {i.e., there is no kriyd- aspect); because 
of the absence of kdrya {i.e., activity) it is indifferent. That 
alone is the sdmya state when there is equality of cogni¬ 
tion and conation in those agents intent on activity; then 
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indeed there is equality of those two (energies) in the acti¬ 
vity as, "I do this”; in adhikara, the conative energy is 
predominant since there is interest in activity.” (Pati- 
patala, vv. 38-42). 
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8. Now what is the proof of a Sakti inherent in 
Siva? “The subject in dispute is generated by a cause since 
it is a product.”—if it be said to be this inference, no; for 
the inference leads to a different conclusion since cogni¬ 
tion, conation, etc., are possible causes and there is no 
possibility of establishing Sakti as that (cause). Not so; for 
cognition, conation, etc., being themselves energy (Sakti) 
it is not the case that they constitute a different conclusion 
(to the inference). “Then, because of their difference, 
there would be diversity for Sakti too and the conclusion 
of its oneness would be contradicted.” —if this be said, 
no; for, as between cognition, conation, etc., there is no 
difference in their own nature. In the case of one and the 
same ■#«£#*,when there is a consideration of the adrsia, etc., 
favourable to what is to be done then there is cognitive 
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nature; when, however, there is the form “Let it be thus” 
then there is the nature of desire; when there is genera¬ 
tion of the respective products, then there is the nature 
of volition; thus is intelligible the difference of cogni¬ 
tion, etc. Thus this ( Sakti) which is but one is divided 
into nine. Of these the niskala varieties are those called 
6iva, 6akti, Nada and Bindu; what is called Sadasfiva is 
sakala-niskala ; the four called Mahetfvara, Rudra, Visnu 
and Brahma are sakala' varieties. Of these, (the first) 
two are varieties of 6akti; the other seven are varieties of 
giva. Thus that Sakti which is but one is divided into 
seven as Bindu, Sakti, ManonmanI, Mahetfvarl, Uma, 
LaksmI and Vanl. 
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9. Now through differences of states in the Bindu, 
there were declared differences in the agent, 6iva; that is 
not consistent, since in the case of the non-intelligent 
Bindu, its being active by itself is impossible. If then it 
be said that Itfvara alone is He who causes its activity. 
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then there would be mutability for Him. The reply is: 
mutability is of two kinds — by mere resolve and through 
instruments. Agency dependent on instruments belongs 
to the potter, etc. Resolve, too, is of two kinds — that 
which consists in a mental operation and that which 
consists in proximity. Of these, agency consisting in a 
mental operation belongs to Brahma, etc. That of 
Siva, however, is by mere proximity, but not dependent 
on external instruments that cause change; for, being 
stainless, to Him do not belong instruments like the 
conditioned intellect. And in the world, mutability is 
seen only in the case of those which are limited by 
adjuncts. Therefore, immutability does not conflict 
with agency. Nor may it be said, “If for Him there be 
no adjuncts like the body, thence there is no agency 
either for Him since in the world agency is seen 
only for the potter, etc., who possess adjuncts like the 
body.”; for in the activation of one’s own body, etc., 
agency is seen, though there is no adjunct; if another 
adjunct be admitted even there, there is the contingence 
of infinite regress. Therefore, in the primal creation, 6iva 
alone, devoid of all adjuncts, the creator of everything 
without exception, should be admitted as the agent. 
And His agency in the five forms of activity is by mere 
proximity, like the sun’s activity of causing to bloom, 
causing to close, liquifying and drying in the proximity 
of the lotus, the lily, butter and mire. 
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10. And thus it is said in the sacred Pauskarai 
Sages. By Thee has been declared differences in 
Siva through differences to the states of Bindu; since 
Bmdu is non-intelligent there is no activity for it of 
itself, if $iva is to be the agent for the sake of its activity 
then He would be mutable; since such a conflict results, 
tell us the solution, O tsfvara.’ God: Agency, Oh, wise 
ones ! is of two kinds by resolve and by instruments; 
a pot is not indeed created by the potter by mere 
resolves; Siva always agitates the Bindu by mere 
resolves, not by a particular operation in which case He 
would be mutable. O twice-born ones! He is free 
from all adjuncts and all impurities (He is immutable); 
they alone who have adjuncts are subject to change to the 
production of the effect; and therefore immutability does 
not conflict with agency. How can it be that because of 
being devoid of all adjuncts agency is not recognised 
(for Siva)? On the contrary, since the adjunct is the 
obstacle to (unfettered) agency, from the disjunction of 
that (adjunct) there would be (unfettered) agency, 
through abundance (of perfection), O Sages! just as 
there is agency even for the bodiless in respect of the 
activation, of one’s own body. If agency everywhere be 
recognised for the embodied one (alone), since that body 
too is a product, it is pervaded by another agent; his 
body, etc., are in a similar predicament; hence there 
would be no stopping anywhere (for this regress). 
Therefore, for the first creation, Mahesfa, free from all 
adjuncts should alone be recognised to be the agent as 
active in association with all kinds of energies. Just as 
the sun is by mere proximity the helper in the various 
activities by day, even so by mere proximity, 6iva creates 
the whole universe.” (Patipatala, vv. 27-37) 
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11. Now since by statements like “His form constitut¬ 
ed by the five mantras, so as to be of service in the five 
activities”, a body formed of mantras is declared of 6iva, 
how then can it be said that He has nobody? True, 
(but) in that sacred teaching, Sakti itself is denoted by 
the word ' mantra ’ as being worthy of contemplation 
(manana) and as capable of protecting (trana). The body 
composed of that {mantra) is that which is constituted of 
iakti. Now does ‘being constituted of SahtV mean being 
originated by iakti or being a transformation of iakti? 
If it be either, there is conflict with the Agamas declaring 
His (Siva’s) immutability, eternality, etc. And thus 
through the different products of iakti itself, and through 
imagining different parts like the head, etc., embodiment 
has to be admitted figuratively (for & Va ), since that 
iakti is non-different from Him; but His possessing a 
body is not real. And thus it has been said in the sacred 
Mrgendra: “In this world is seen, the body of an 
embodied being, just as ourselves, to be a product; but 
the Lord’s body is not as this; His is constituted of iakti, 
as it is not originated from mala, etc. His bodily 
form, viz., the head, etc., is constituted of five mantras 
Js'a, Tatpuru?a, Aghora, Varna and Aja, which are of 
service in the five activities; that auxiliary with which 
He rules the whole world, while remaining above 
it, that is the head, because of occupying the same place 
(among mantras) as the head (in the body), not (because 
it is) a member of a physical body. That whereby He 
lives in the cities, i.e., the respective bodies (of gods and 
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men) that is the tatpurusa face, since it protects (the crea¬ 
tures from the fear of rebirth, etc.) and manifests (cognitive 
and conative energies). Hrdaya is a synonym of wisdom. 
Since aghora or 6iva is wisdom, He has aghora for 
his heart. The predication of ghoratva is figurative, 

(ghoratva not being itself of the nature of beatitude), 
because of the ghoratva of the parigraha ( i.e ., of the host 
of persons eligible for the impure - aiudda - path, whose 
capacities have been quietened by His own &akti). He 
is vdma, because He is the bestower of the three human 
goals (dharma, artha and kdma). He is secret (mysterious, 
guhya) in His own nature. Since that light of His which 
spreads in the lower paths ( adhvds ) is mysterious (non¬ 
manifest), He is vdma-deva-guhya. He is named sadyah 
since from His desire there arise immediately physical 
forms (for the souls); or because He instantly takes on the 
forms in which He is contemplated by yogins. He is 
sadyomurtih (He creates forms like His own mantra form), 
but not because of quickness in creating a physical body 
for Himself. Thus Sakti which carries on the functions 
of the body, since there is no body, is denoted by the 
word ‘body’ (applied to 6iva). The varieties such as 
vdma etc., are said by wise ones to be (figuratively) diffe¬ 
rences of that {Sakti), through differences of function (just 
as the capacity of fire though really one is spoken of as 
differentiated into burning, illumining, etc.).” (HI* 
7-14). “He who has this kind of form with His 
instrument of unhindered capacity always performs Hi$ 
functions at the appropriate time and in the appropriate 
manner.” (IV. 1). 
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12. Nor may it be said that since for the different 
forms of &iva, like Ananta, Is'vara, ^rlkantha, etc., that 
( Sakti ) is the body, it maybe the body for &iva too. For 
there (in the example) their being varieties of 6iva, is 
dependent on their manifestation of that and on 6iva- 
s'akti which controls them; hence it is that even of mantra, 
ISvara, anu and SadaSiva there is inclusion in the category 
of pati\ even of the things which are causal correlates 
(kdrakas), as being of the form of ^ivas'akti, of the form 
of diksa, there is inclusion in that ( Sakti ) itself. 
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13. He Himself is the efficient cause of the world; 
through the citSakti inherent in Him being conditioned by 
maya, He is also the material cause. (The material cause) 
is not the primal atoms, nor prakrti, nor the two mayds by 
themselves. It is thus. Primal atoms are not the mate¬ 
rial cause of the world; for in the absence of evidence 
they are not established. Now there is inference; 
it is thus: the minute particle of dust present in the 
ray of sunlight passing through the window is caused 
by a substance of a smaller size, since it is a product, like 
a pot. When a cause is inferred for the seen, but minute 
particle of dust, and when that is inferred to be a product 
because of being the cause of what has gross dimension, it 
is inferred by that same probans that that cause too is 
produced by a substance of a like nature ( i.e ., of smaller 
dimensions than the effect). And thus, that which is 
indirectly the cause of the seen minute substance, that 
itself is the primal atom. Similarly, the primal atom is 
established even by this inference: The gradations of size 
in atoms should stop somewhere, since there are grada¬ 
tions of size, like the gradations of gross.dimension. Not 
so, for the first probans is inconclusive in the case of 
curds, etc., produced by milk, etc., of the same dimen¬ 
sion arid ghee, etc., produced by butter, etc., of greater 
dimension; there is no evidence of (the effect) being p ro “ 
duced by a part of that (cause). And the second probans 
does not establish what is desired since it is possible to stop 
even with the seen gradations of dimension. Therefore, 
since there are no primal atoms at all, material causality 
cannot belong to them. Nor is prakrti (the material 
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cause); its material causality in respect of mahat, etc., is 
admitted by us too. Absolute material causality does not 
belong to it since it is a product in the manner to be shown. 
Nor is mdyd (the material cause); it is a contingence of the 
acceptable, since it is admitted to enter into what cons¬ 
titutes the material cause; as for the admission of that 
alone as the material cause, that is sublated by the 
pramdna establishing material causality to belong to &iva 
as qualified by mdyd. And that pramdna consists in the 
scriptural use of the ablative case, etc. 
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14. It is thus: in the Skanda passage, “From Siva, 
who is of the sole nature of truth, supreme bliss and light, 
all this has been manifested, both sentient and non-seii- 
tient.", the fifth case in the sense of the ground of abla¬ 
tion has been used; and that is laid down for what de¬ 
notes the material cause, since the ground of ablation 
signifies ‘ ‘the material cause of the agent in production 
(i. e., the product)." (Panini's Astadhyayl, I. iv. 30). There¬ 
fore, that fifth case is itself the pramana in this matter. 
Similarly in that (Skanda) itself in the words, “For the 
sake of creation, the wise One endowed with Aakti, desired 
‘May I become many' ".there is declared the resolve to 
become many; and that is reconcilable only with material 
causality. Indeed for a mere efficient cause, the potter, 
there is not the resolve “May I become the pot”. Simi¬ 
larly in the Devikdlottara, there is the appositional mention 
in the words “I am the elements; whatever else there is, 
movable or immovable, I alone am all these." And that 
(appositional designation) is seen only where there is the 
relation of material cause and effect, as between clay and 
pot but not as between what are wholly different, like 
the staff and the pot; hence this (designation) too is a 
pramana. Thus it has been said in the ffivajnanabodha, 
“Being different, yet, because of pervasion, non-diffe- 
rent." (aphorism 2). 
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15. Now thus the texts predicating immutability 
would be contradicted; if this be said, no; for though 
in conformity with texts like “fakti is considered to be 
from 6iva”, there be material causality for 6iva as 
qualified by the parigraha Sakti called the two may as, 
mutability is only for the mdyd mentioned as the 
qualification; and though there be mutability for (6iva as) 
the qualified, there is no conflict with the immutability of 
the bare (unqualified substrate, 6iva). Now there is 
sublation or counter-action of the text teaching material 
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causality by the inference ‘'f^iva is not the material cause, 
since He is intelligent, like the soul.”; if this be said, no; 
for, revelation being stronger than inference, the former 
alone is the sublater of the latter. Otherwise even of 
the revealed text teaching instrumentality to heaven 
in the case of sacrifice, there would be sublation or 
counter-action by the inference: "Acts like sacrifice are 
not instrumental to heaven, since they are acts, like 
futile movements.” Now, only when there is plurality 
of material cause, does there result the non-intimate cause 
consisting in their combination; but when 6iva is the 
material cause there results no non-intimate cause; hence 
the material causality of that (!§iva) is not possible — if this 
be said, no; since there is no evidence for the world as 
effect being invariably produced by a non-intimate cause 
(as well); on the contrary, it is the absence of that (non¬ 
intimate cause) which is ascertained by the revelation 
teaching (Siva's) material causality; further the alleged 
probans is inconsistant since the non-intimate cause is 
absent from such effects as sound. Nor is there a non¬ 
intimate cause there too, such as the conjunction between 
the drum and the ether; for there is no evidence of this 
being a cause, since there is not seen the absence of the 
effect as determined by the absence of that (suggested 
cause); else, there is the contingence of non-intimate 
causality being assumed even in the case of the size of 
ether. Further (the suggested need for a non-intimate 
cause) is inconsistant in the case of a cord produced by a 
single thread. Nor is it that there too, causality belongs 
only to the parts of the thread (the cotton filaments) and 
that conjunction of these is possible;, for there being con¬ 
flict in two conjoint (products) occupying the same place, 
the production of the cord which occupies the same space 
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as the thread would be impossible. Because of the cogni¬ 
tion of the thread too as existing, the assumption that the 
thread is destroyed is sublated. Thus is refuted the in¬ 
ference, ‘'6iva is not the material cause, since He is an 
agent, like the potter, etc.” For, being sublated by reve¬ 
lation this (inference) does not arise at all. Now, even 
by revelation, material causality is not expressly taught, 
but only pervasion of that (world) non-different from 
the effect and being the locus of the dissplution of that 
(world). And thus, there would be but counter-action 
{satpratipaksatva) between these (the inference here offered 
and any inference based on the Aganjas ); hence the certi¬ 
tude of material causality does not stand to reason. Nor 
does it stand to reason that because Agama teaches "bein§ 
the locus of the dissolution, etc., of the world,” this is 
stronger; for agency too is taught by that ( agama) itself, 
If it be said that the concomitance of that (being the 
locus of dissolution, etc.) is taught without sublating the 
agency, then we may say that agency is taught without 
sublating its being the locus of jdissolution, etc.; for there 
is no distinction between the two. Therefore there is but 
counter-action, not the pprtitude of material causality, 
Nqt so; for, by the fifth case in the sense of ablation which 
teaches material causality in the form of prakrti, material 
causality is expressly taught by the Agama (not merely 
inferred from its express teaching). 
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16 . Now thus 6iva cannot be the efficient cause; for 
what is meant by the word “efficient is only that cause 
which is other than the material and the non-intimate. If 
this be said, no; for, just like material causality though 
being the root-cause (prakrti), efficient causality too is ; 
intelligible through His possession of the desire to do what, 
is favourable (to the production of the world). And thq 
definition of efficiency is only this - serviceability in some 
way other than that pf being the root-cause; and that is f 
unaffected even in respect of 6iva who is of service 
through His desire to do (what is helpful); hence it is 
established that Siva alone is both material and efficient 
pause. 

(qf. q. V) 

S|f%: 

’K.fifld ^ ii 

17 . Nqw, thu$, there is conflict with such texts, ^ 
“Isrvara is {he efficient cause; the material cause is #*5 
bindurdl ”, {Pauskardgqma, Tantyapptala, v. ^8); ‘/^iva is the 
efficient pause, {he material caupe is the • ' 'th^ 

lower ( apard ), the inert occupies the position pf a prpduct 
thereof.” If this be said, no; fo r such jte^t? £? v ,e only thf 
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purport that (for ;6iVa) there is not as for maya material 
causality consisting in being transformed. As for texts, 
like “May I become many”, “The possessor of Sakti reso¬ 
lved to become many”, “Whatever else there is, that is 
myself alone”, which (seem to) have for their purport 
material causality alone, these too, like “Being different 
yet non*different” ($ivajnanabodha), have for their purport 
His pervasion (of the effect), and His reality consisting in 
the experience and manifestation (of Him) in the effect; 
hence there is no conflict. 
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18 . And thus, since for the world which is the pro* 
duct of 6iva — the category called pati — and of maya con¬ 
trolled by Him, there is His nature of reality, manifesta¬ 
tion, desirability, etc., as also the nature of inertness, 
mutability, etc., there is material causality for both (6iva 
and maya). In the case of 6iva, however, as the con¬ 
troller of maya , there is the additional attribute of efficient 
causality; this is the distinction. Just as in respect of the 
effect consisting of smoke, thoiigh material causality 
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belongs to both wet fuel and fire, in the product, 
smoke, there is only the black colouf which is an attribute 
of the fuel, not the brightness, the attribute of fire; 
similarly though in respect of the world, material causa¬ 
lity belongs to both 6iva and maya, there is not for it, 
the nature of intelligence and bliss, but rather the attri¬ 
bute of inert maya, viz-, non-luminosity and mutability; 
since for 6iva as for fire, there is efficient causality, there 
is not (for the world) the possession of His superior attri¬ 
butes. Nor may it be said that fire too, then have effi¬ 
cient cause in respect of smoke not the material cause. 
Since there is no other material cause and since the 
teaching of primal atoms (as the material cause).has been 
refuted, material causality belongs only to both fire and 
fuel. Nor is it possible to say that the fuel atone is the 
material cause, while fire jis but the efficient cause; for, 
since there is cognised even heat, etc., which are attributes 
of fire, there is parity of the means of apprehension in 
respect of both. Therefore, in the case of Isfvara qualified 
by maya, there is established causality both efficient and 
material. 
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19 . The texts which justify this are found in the Vdtula 
as: “From the lihga everything is originated; and dissolu¬ 
tion is declared even therein. The lihga is known as 
gambhu) the pltha (seat) is called Sakti. Since the causes 
of the creation of the world, in the form of the yoni 
{Sakti) and lihga (Sambhu) are always in conjunction, they 
are said to be of the form of love. From the lihga is born 
the world — immovable and movable. Therefore the lihga 
is specially said to be active {karma) by nature. 
When karma originates there will be creation; at the end of 
karma there will be destruction. This form of the Lord as 
karma is that which carries on creation, sustentation and 
destruction. From the right side arose Brahma; from the 
front arose Hari; from the heart arose Nflarudra; from 
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the head, He who is called &iva; from a thousandth part 

of Mahetfa arose Rudradeva; from a hundred-hundred- 

thousandth part of this Mahes'a arose Brahma and Visnu; 

from the eyes — right, left and the one above, arose 

the sun, the moon and fire; from (His) prana arose the 

wind; from (His) hearing arose Klla (minute particle), etc.; 

from His face arose wisdom. Ganes'a arose from His 

neck. Sanmukha arose from His heart; from His 
• • 

navel, arose the various deities; fifty crores of deities 
arose from a part of Mahes'a; similarly a crore of sages 
(rsis) arose from the hair follicles.” What is called 
“wisdom” is such knowledge as the Veda. 
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20. Now even thus, how can it be said that the creator- 
ship of the universe belongs to 6iva alone, since even by 
you creatorship is admitted for Anantes^a, and others as 
well? For, in “Sometimes, the creation is that of 6arva 
(6iva), sometimes that of the lotus-born (Brahma), some¬ 
times that of Visnu, too, sometimes it is ordered by sages , 
the creatorship of the world, is declared not to be invaria¬ 
ble. If this be said, no; for, controlling Brahma in the crea¬ 
tion of prakrti-mdya, controlling Vi?nu in the creation and 
12 




90 


&AIVAPARIBHA? A 


sustentation of that same mdyd, again controlling Rudra 
in the creation, sustentation and destruction of that very 
mdya, controlling Isfvara in the creation, sustentation, 
destruction and concealment of a§uddha-mdyd, 6iva is the 
cause (indirectly); but agency belongs directly to 6ada- 
tfiva alone in the creation, sustentation, destruction, 
concealment and grace in respect of Suddha-mdyd. 
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21 . Now, elsewhere for the three beginning with 
Brahm&, causality is declared in respect of only the three 
functions, beginning with creation, not (causality) of the 
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five lords in respect of five functions; if this be said, there 
are certainly numerous texts of Agamas like the Kdmika 
which predicate of the five lords, agency in respect of the 
five functions; there are also statements of the Puranas 
which (supplement, and) have the support of the Vedas. 
In the KdSlkhanda (it is said): “The lihga is the abode of 
all the five divinities beginning with Brahma; it is taught 
by the syllable ‘ Om’ and is the supreme five-fold ayatana 
(abode);" and in the Nrsimhapurdna : “Upto the navel, it is 
of the form of Brahma, upto the neck that of Vi?nu, upto 
the head the form of Rudra, Isfana is above that; §iva is 
thus all Gods." By 6afikaracarya, it has been said in the 
Saundaryalahari , “In the creation of the world Brahma 
(functions); Hari protects; Rudra is the destroyer; Isra 
concealing this as well as his own form stabilises it; 
Sadatfiva bestows grace on all this; all of these function 
in dependence on Thy command, (as shown by) the slight¬ 
est inflection of your eyebrows." (verse 24 ). Therefore, 
the causality for the five lords in respect of the (five) func¬ 
tions is established. 
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22. And thus since the Lord is the controller of His 
own body, citSakti being His subtle body and the assump¬ 
tive bindu-Sakti being His gross body, there is to be under¬ 
stood His agency in creation, etc. Thus whether with inter¬ 
mediaries or without, agency in the creation of the entire 
world belongs to Siva alone. And this product may be of 
five kinds - transformation, creation, aggregation, illu¬ 
sory manifestation and vrtti. Of these, the world is only 
a vrttL not a transformation, etc. It is thus: the world is 
not a transformation; transformation is the abandonment 
of the earlier states and the attainment of a different 
state, e.g., the abandoment of the state of milk by milk and 
the attainment of the state of curd; and here (in the case 
of the world) there is not the abandonment of the earlier 
state. Nor is it a creation; where indeed by the recipro¬ 
cal conjunction of several causes a single effect is produ¬ 
ced, that alone is creation, e.g., pot, etc. Here, however 
since the one, mdyd alone, is the cause, the view of 
creation cannot be supported. Nor does it stand to reason 
that through the conjunction of mdyd and Siva, there 
may be createdness even here, since they are not both 
of service in the same way. Maya, indeed, is of service as 
undergoing transformation, and Siva as the controller 
thereof; further, since conjunction is the last of the causes, 
(when that has taken place) there is the contingence of 
the product being everlasting. For the same reason 
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it is not even an aggregation, for only in the case of many 
(causes like) hairs is there seen aggregation in the form of. 
a fly-whisk and so on; and in the present case that is not* 
possible. Nor is it an illusory manifestation; for that is 
the becoming something else in an.unreal way and there is 
the contingence of absolute unreality for the world. There-.- 
fore, just as in the original state of the cloth (as folded) 
and of the snake as coiled there is even without detriment 
to the original nature (ot the thing) the attainment of 
another state constituting vrtti, similarly, the world too, 
is but a vrtti of the Suddha- and aSuddhamtiyas controlled by 
6iva. 
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23. And ours is the view that He is by His nature, 
knowledge; it is neither wholly non-manifest, nor mani¬ 
fested by pramdnas, since in that case there is the contin¬ 
gence of unreality or inertness. Nor is there inconsis- 
tancy (of the probans in this inference) in the case of the 
jiva (self) which is the object of cognition generated by 
manas as pramana and yet is not inert. For, if it were the 
object of cognition generated by a pramana, then, because 
of the occurrence of non-manifestation in the absence of 
that ( pramana ) sometimes there is the contingence of the 
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doubt “I" or "not-I” and of the error "not-I”; hence 
self-manifestation alone has to be accepted and hence its 
being the object of pramana -generated cognition is im¬ 
possible. Nor does it stand to reason that if not known 
by a pramana, then what was said before about Siva being 
known by inference and revelation would be contradicted; 
for though the substrate ( dharmin ) is self-manifest, since 
its attributes such as agency and material causality have 
to be understood by those ( pramdnas ), there is intelligi¬ 
bility of what was said before about being known by 
pramdnas like inference; thus is established Siva's self¬ 
luminosity. 
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Here ends the Second Chapter called Discussion of the Category 
•PATP in the Saioaparibha^a written by Sioa,grayogin, the 
Ativarnairamacarya, and Protector of Saioa. 
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Third Chapter 

1. Next is discussed, the' category ‘pafu which, as 
of the nature of intelligence, is non-different from the Lord 
(pati). Here, what is called ' paSu is different from the 
body, organs, etc.; ‘pa$u’ is eternal, of the nature of 
intelligence, manifold, pervasive, beginninglessly enve¬ 
loped in mala, unfree and agent. Here, by the words 
‘‘different from the body, organs, etc., there is refuta¬ 
tion of the contentions that the soul is the body, the 
organs, the vital air, or the intellect; by ‘ eternal , (there 
is refutation) of the contention that the soul is momentary, 
“of the nature of intelligence” (refutes) the contention 
that the soul is inert; “manifold” (refutes) the contention 
that the soul is one; “pervasive” (refutes) the contention 
that the soul is atomic or of intermediate size; “beginning¬ 
lessly enveloped in mala 3 and “unfree” distinguish (the 
soul) from f*vara; by “agent”, there is refutation of the 
soul as conceived by the Sankhyas. And thus it has been 
said- “(The root) ‘ ata 3 is understood in the sense of con¬ 
stant gamana, since (th cdtman) is of the nature of the kno- 
wer for ‘ gati’ has the sense of knowledge. The souls are 
pervasive, innumerable, of the nature of intelligence, and 
belong to the three classes of pa§us.” And in the sacred 
Mrgendra : “Not non-pervasive, nor momentary, nor one, 
nor inert by nature, nor non-agent, associated with the 
intelligence non-different (from itself), since on the dest¬ 
ruction of (association with) the bonds, there is declared 
givatoa (for them).” (VI. 7.) In the sacred Pardkhya also: 
“Different from the body, non-mementary, pervasive, 
diverse, associated with mala, nqn-'inert, experiencer of 
the fruit of his own karma, -agenV parvis cient, possessing 
a Lewd, such is j baSu” (Pasfupatala, v. 15). 
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5ig ^JfncH«Tt ^^^nTJTc^T^l GW 

ft; — od+<t «t>Koi \ gror g ; =rg^Rj^r- 


•iRuiUTh 


Kai^aw r *gg f^rra*! srrsit i 
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. McqmydWdlfc* : I 1% G Rf ^f^nWjKwig^fa*!> G GZGk I 
GtG&f tdTl ? S?IT^d7^T^fd 1 a® ferfS^TRTfSWi^: 

^JjfJT ; 5flrrrJTT 3T«3^T: I 


2. How is the soul different from the body, since the 
body alone is the soul? It is thus: If something is seen only 
where there is something else, the latter is sure to be the 
cause of the former. And thus, from the body whidh is 
a product of the four kinds of elements, consciousness 
rises of itself, like the peculiar effect of intoxication pro¬ 
duced by the (aggregated) capacities of the kinva, etc. 
Therefore, the occurrence of consciousness is only from the 
body constituted of the elements; neither soul nor If vara is 
needed to control this consciousness. . Hence it is that there 
13 
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is intelligibility of the appositional cognition in the form 
“I am fat”, “I am lean”, etc. As for the cognitions like 
“This is my body,” they are figurative like “the head of 
Rahu.” Therefore there is no soul other than the body. 
— If this be said, not so. We do not say that there is no 
peculiarity in the product because of the (peculiar) capa¬ 
cities of the cause, but (we say) that from a cause of a 
particular nature an effect of a contrary nature cannot 
arise. And thus, from the inert body how can there result 
consciousnsss which is of the nature of luminosity? Fur¬ 
ther, the destruction of the quality results from the dest¬ 
ruction of the possessor of the quality or from the rise of 
an opposite. But though neither of these (causes) is pre¬ 
sent in the dead body, how is there the destruction of 
consciousness which is a quality of that (body)? If it be 
said to be due to the departure of the vital air, which is a 
part of the elements originating the body, no; for even 
when that (prana) exists, in sleep, cognition is not seen. 
Nor may it be said that because of the quiescence of the 
organ at that time, there is non-cognition of conscious¬ 
ness; for in your view there is no karma as the cause of 
the quiescence of the organs. Hence in sleep too there is 
the contingence of the rise of consciousness. Therefore, 
that which is non-existent when that (body) is inactive 
and that which is existent, when that (body) is active, 
that consciousness should be recognised as the soul diffe¬ 
rent from the body. Further, since there is difference of 
body in infancy, youth, and old age, how is there recol¬ 
lection in old age, of what was done in infancy? There¬ 
fore, the contention that the body is the soul is refuted 
even by perception. Hence it is that there are seen cog¬ 
nitions like “This is my body.” As for cognitions like “I 
am fat”, they are figurative. Further, even when there 
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is contact of the object with a faultless sense-organ, 
apprehension of the object is not seen. Why is it like that? 
If it be said to be due to a distracted mind ( citta ), then, alas! 
there should be admitted the subtle soul who brings about 
distraction of the mind. 
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(qtreq. q^. q. *55t. ; ^) 

3. And this has been taught in the sacred Pauskara and 
Pardkhya — “Sages: Since consciousness is seen in the body 
there is no possibility of (assuming) the soul as (the sub¬ 
stratum of) consciousness. That in the presence of which 
is seen something else is recognised to be the cause of this 
latter. Though of the two, the body and a pot, there is 
no distinction in respect of causality ( i.e ., antecedence to 
the effect), yet the body (alone) is the cause of conscious¬ 
ness; though jaggery, flour, etc., are Seen without distinc- 
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tion to be causes of both liquor and the sweet cake, yet 
they are seen to be the cause of intoxicating properties not 
seen in the sweet cake; therefore, consciousness results 
for the soul only from the body constituted out of the 
elements; what is the need, Oh, Itfvara, for another 
soul to control that consciousness? Isrvara: Who said that 
through different capacities (in the cause) there could not 
be diversity of effects? (But) from a cause of a particular 
nature, a,contrary effect does not arise. Consciousness 
which is contrary (to the caqse) how can it arise from the 
inert body? Further, when there is some attribute of 
another, it is destroyed by the destruction of the latter; or 
else, O, twice born ones! because of the existence of an 
opposed quality; (then) though the body exists (at death), 
why is not consciousness admitted to exist in the corpse? 
That in whose presence or absence the body is active or 
non-active, that is said to be consciousness; it is different 
from the body. Further, since there is difference of the 
body in infancy, youth and old age, how can there be 
remembrance of what was done in infancy? But he does 
recollect in the form, “This is that girl, who was 
formerly enjoyed by me.” Therefore the contention that 
the body is the soul is perceptually refuted. Therefore 
usages like ‘I am fat* should be understood to be like ‘the 
head of Rahu’. Further, there certainly exists extensively 
cognitions like ‘This is my body 5 ” ( Pauskardgama , Pasru- 
patala, vv. 61-71). “Even when there exists the aggregate 
of the elements, for the body that sets out to apprehend 
things determinately there is not (such apprehension) even 
though the sense of sight is pure, since apprehension of an 
intended object is not possible because his mind is directed 
elsewhere. On this ground, there is a self apart from 
body, with an empty mind (or a mind directed elsewhere). 
There are seen four kinds of .states^ such as infancy, in 
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the body, which are each different because of difference 
in transformation. He who recollects these different ones 
belonging to the past, he is the one who remembers and 
the remembrance is cognition which is different from what 
arises from the elements and the (elemental) senses.” 
(Pardkhya, Pasfupatala vv. 19-20; 22; 24). 
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«Kiita£Ni4lwift g qrcrap rare ; i snfa tiswa nf lcqtfNfrM ic aa* 
3ium<4i»u i tc^r B q ^ qrf gcg T fa t grefo c*4t*l.s^Th«4i<ij 
H: ^cfst snriTT **iRwgwif%yft£ifo Pft gt gratfa ^rhlR^w 
iqrft o q ^ I c5FJlt 5 t&W'Hfcr l ctcUTd^ WU: I 5T ^ 

st strut star ajonjji^rsrFrfFr 337^1 sr urn 


s ^iwKwq^ ^ i dW^^nwirTTr n 




4. Now it is established by co-presence and co- 
absence that senses are the causes of cognition; therefore, 
cognisership too may belong to them alone, since there is 
prolixity in assuming another cognisor. Nor may it be 
said that since the senses are diverse and since there is no 
relationship of principal and subordinate they would 
come to conflict in function; for though of themselves not 
in the relation of principal and subordinate, yet for these 
which exist in one body, a relation of principal and sub¬ 
ordinate is intelligible in conformity with their purpose, 
just as for those who live in the same village. Or let there 
be no relation of principal and subordinate among the 
senses; yet the non-existence of simultaneous contradic¬ 
tory functioning is intelligible, since through associa¬ 
tion with the mind as auxiliary, it is intelligible that that 
which is (thus) stronger alone functions. Nor may it be 
said that because of these being (thus) agents, they cannot 
be instruments; for since their being instruments is not 
admitted by us, what is alleged is not admitted by one 
party, nor does it stand to reason that there is no non¬ 
establishment since they (the senses) are established only as 
instruments of the cognition of colour, etc., for they (the 
senses) may intelligibly be established even because of (the 
cognitions) having a cause (not because of having the 
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senses as instruments). Therefore, in conformity with 
such experiences as ‘I am dumb,’ 'I am deaf’, the senses 
alone are the soul. Not so, since ev en when the senses are 
absent, cognition is seen in dreams, etc., the cognisership 
of the senses is impossible. Further, senses like hearing 
have each appropriate objects, while the soul is the 
apprehender of all; this is established in experience. 
Therefore, there should be admitted a soul which is diffe¬ 
rent from those (senses) and apprehends all objects like 
sound. Further, the senses, too, are experienced as subject 
to direction; and in the case of the soul which is indepen¬ 
dent, there is no subjection to direction; therefore it is 
not possible for them to be the soul. Further, the sense 
of hearing, etc., do not know their own nature; the soul, 
however knows the nature of hearing, etc. Therefore 
because of the possession of conflicting attributes, the 
sense of hearing and the like, are not the soul. Further, there 
is seen the recognition, “Myself who saw the pot with my 
sense of sight, now in the state of blindness, touch that 
same (pot)”; that does not fit in with the senses being the 
soul, since in respect of what is cognised by one, there is 
no recognition for another. Further, if the senses be the 
soul, there is the contingence of simultaneous conflicting 
activities. Nor does what was said before stand to reason, 
that as in the case of those who live in the same village 
the relation of principal and subordinate among them is 
intelligible, in conformity with what is to be done (the 
purpose). For even in the case of those (persons) there is 
no relationship of principal and subordinate m respect of 
what i$'to be done by each distinctively. Nor is there the 
relationship of principal and subordinate on the analogy 
of the bridegroom and the (rest of his) party, since that 
analogy applies only where there is not the simultaneous 
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attainment of his object of enjoyment by each; when the 
one bridegroom is in the proximity of his object of enjoy¬ 
ment, for others who are devoid of that (proximity), it is 
intelligible to admit the relationship of subordinates. In 
the case of the senses which are simultaneously in contact 
with their respective objects it is not possible to admit the 
subordinateness of even one. Therefore, not even on the 
analogy of the bridegroom and party is there the relation 
of principal and subordinate. Nor is the functioning (of oho 
in preference to the others) due to superiority (from the 
conjunction with the mind), for, on your view, it does not 
stand that there is conjunction of the mind with one 
(sense); on my view, indeed* the independent soul directs 
the mind to the sense that apprehends what that (soul) 
desires, and thus the conjunction (of mind) with one 
(sense) alone stands to reason; on your view, however, 
the senses alone are free, the mind is dependent on them; 
and when these principals are at variance, it does not 
stand to reason that this subordinate goes with one of 
them alone. Nor does (one) sense itself attract the mind, 
since there is no determining consideration (as to which 
sense attracts). Therefore there is certainly the con tin- 
gence of simultaneous conflicting activities if the senses 
be the soul. Therefore the senses are not the soul. 
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5. Let the vital air, then, be the soul, since there is 
the experience ‘I live'. Nor does it stand to reason that 
there being the contingence of several souls in one body 
through differences of prana, apana, etc., there would be 
simultaneous conflicting activities; for differences of name 
such as prana, etc., being intelligible even through diffe¬ 
rences of function of one and the same (vital air), there is 
no evidence for difference between prana, apana, etc. Nor 
does it stand to reason that even in sleep, etc., when there 
exist the prana, etc., there should be cognisership too; for 
its absence because of the absence of the function¬ 
ing of the senses is intelligible. Therefore the vital air 
alone is the self. Not so. For the vital air, too, like the 
body being experienced as subject to control, there should 
be admitted a consciousness that controls it. Nor is the 
body, etc., itself the controller of what is done; for, in the 
case of that (vital air) which is admitted ( i.e ., claimed) to 
be the soul, since it is the controller of the body, its being 
controlled by that (body) is impossible. And since for that 
(cognisership) which is a particular quality of (vital) air, 
destruction is impossible when that (air) exists, there is 
contingence of cognisorship even for the sleeper. Nor 
need the claim of the internal organ be reckoned 
with since by that as inert, what is conscious cannot be 
controlled. 
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sjcsrf^r^Wd: i 




«r ^aw^qiwi^iqi g M q a t &wfafo i q^rfdftrhRT srcw- 
wtsfo qsrerer sqrq g g w Ri^ B qwfoBrcq . &im- 

^fridiu ^^dH^ q qyi : i a m ii sra- srfar- 
l dT^H^d fq ^TWIdt I 

<ir«»n<al«i'3i»^i^HVMuf^ii , ti§r«^l qq ^ qc^^ii?iT sq d^q^fhfd 
q^rlWT q^T^Tl^l ^q^ R q^c tT d^ q 33*dt fqs^T ^dTHq^W 
WTHMI^I - 513 ^cq^RT *TT^J qqV a q^ l g ^fd«<id I 

qX^^TKif^y ^R443^fq^ cT^TRFS^q iq«f qcqftttufeld ^dtqtq- 
q -dfc fa ^ I & F Z& ^qr lq d^cd^imqiqid, ! 3W 

Sfaaran^w wite f chfa fe «5?r%; q^qfq srrare wasraviigw- 


<mK<3qq xr: i dsr ^T^diqqqwT^^TqT^ i zm 
Rqqrarq^Rcqqfq 5T ^ q^fnqrq^q 


6. Now let the stream of cognitions be the soul. 
Nor is there the impossibility of a stream because 
of the non-existence of difference in cognition; for 
difference in cognition as between cloth and pot 
is established by perception. Now since there is no 
succession in the absence of the element in the succes¬ 
sion, it must be said of these elements that they are 
the soul; and that is not possible; for there being no 
recollection by one of what is experienced by another, 
there is non-contingence of recognition, etc; therefore, 
how can the momentary cognition be the soul? Not so, 
since recognition, etc., are intelligible because of the 
unity of the succession. When there is experiencing for a 
cognition that enters into a particular succession, to 
another cognition falling in that succession belongs the 
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faculty of recognition. Nor does it stand to reason (to 
ask) how there can be unity (of the succession), since there 
is no other succession (besides the elements therein).. 
Though there is no forest over and above the trees, 
there is the usage ‘one forest’ because of the presence 
of forestness collectively; similarly, since ‘being a 
succession’ is also collectively present, the unity of the 
succession is intelligible. Therefore the momentary cogni¬ 
tion alone is the soul. Here it is replied to, thus. The 
interruption of the Stream of succession in sleep, etc., is 
admitted even by you, as otherwise there is the contin- 
gence of remembrance, etc., generated at that time. And 
thus, how can there be recognition in the form “that 
which was seen by me on the previous day, that itself is 
this", the stream of earlier cognition having been inter¬ 
rupted in sleep and there being no unity of the succession? 
Now let not the unity of succession be the determinant; 
the unity of the body may be (the determinant of recogni¬ 


tion); for, when a cognition is the experient in relation to 
a particular body, only as related to that same body 
another cognition is the recogniser and an adjustment is 
thus intelligible* If this be said, no; for, on your view, 
the body too being momentary there is not the unity of 
even that. Then you may think, the unity of the succes- 
that i s the body, is the determinant; even thus, the 

* fant’s remembrance of such experiences of a previous 
j|fe as are helpful for its initial activities (in this life) is 

* telligibi e » for, in that case there is not even the unity of 
the succession that is the body. For the same reason, there 

ould not even be the enjoyership of what was done in 

nother birth since in respect of activity performed by 

e nj 0 yment of fruit by another is impossible and there 

° ne ’ exist unity of the succession of cognitions or 

does nut 
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unity of the succession that is the body as the determinant 
of that enjoyership. 


vs. %cfs*^ 

^rr^Rnrr 3tTc»rr ^ 

wwit i 3T?n %r; 







7. Now, where is it seen that recognisership is for. 
theexperient and enjoyership is for the agent, so as to 
lead to the admission of the soul as permanent? Nor is it 
possible to know, prior to the establishment of perma¬ 
nence, that unity is the determinant; therefore there is 
reciprocal dependence here. If this be said, no. For, in 
the case of Yajfiadatta, etc., who are different from 
Devadatta, there is not seen the remembrance of what was 
experienced by the latter, or the experiencing of the 
fruit of what was done by the latter; hence it is assumed 
that unity is the determinant; hence the establishment of 
permanence is intelligible. 
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8. Now, since everything whatever is momentary, 
permanence of the soul is not possible. It is thus, 
permanence indeed is the relation of one to two tunes, 
and that is not possible, since relationship to one time is 
pervaded by non-existence of relation to another time; 
for as in the case the blue (being pervaded) by non-exis¬ 
tence of yellow, there does exist apprehension of con¬ 
comitance, etc., causing the apprehension of perva¬ 
sion. Further, since in the case of the permanent, 
reality consisting in practical efficiency is impossible, the 
real is necessarily momentary. This is thus: is the practical 
efficiency of the permanent either in sequence or 
simultaneous? Not the first. Since its capacity to be 
practically efficient occurs in conformity with the proxi¬ 
mity of accessories, it is possible that it produces its 
effect in sequence; then (we say) if the accessories 
produce no new excellence, then there being no difference 
from what are not accessories, there is non-production 
(of the effect); if the production of an excellence be 
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admitted, then, if the excellence be something over and 
above the seed (the original causal condition), there is 
contingence of infinite regress; if there be no difference 
(of the excellence from the seed), there is admitted 
origination at that time for the seed which is the cause of 
the shoot and hence there is the contingence of the 
admission of momentariness. Nor the second (*• e *> 
simultaneity); if that which is capable of producing that 
much of effect simultaneously should exist even at the 
next instant, there is the contingence of the production of 
that much effect even then; but if it should be non-exis¬ 
tent at the next instant that is to enter our faith (subscribe 
to our view). Therefore, there is but momentariness of 
everything whatsoever. Nor thus is there the unintelli¬ 
gibility of the recognition “This is that same pot”, since 
that relates to the similarity to that (other); for it is seen to 
be so in “This is that same lamp (flame),” etc. There¬ 
fore, the permanence of the soul is not intelligible. 
Not so; for when recognition can possibly relate to 
identity it does not stand to reason to assume that it 
relates to similarity. Nor is there the impossibility of its 
relating to unity because of the aforesaid arguments; 
for even in the case of the one, the relation to two 
different times is intelligible, like the different relations of 
the one tree to a monkey, a man, etc. Further, even in 
the case of the permanent, the production of effects m 
sequence is intelligible, because of the proximity of 
accessories. Nor is the accessory unintelligible if it does 
not produce an excellence; for, even if it be thus, its being 
an accessory is intelligible through co-presence and 
co-absence; therefore the soul is certainly of the form of 
non-momentary cognition. 
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9. That has been said in the sacred Pauskara: 
"Sages: Whatever is cognition does not arise from citfakti; 
as that should be admitted to be of the nature of the 
intellect, because of the probans of perishability. Ifvara: 
That is not (so); the intellect being inert, how can it 
originate cognition? Because (of the appearance) of 
consciousness as occasional due to the relation (therewith) 
of what manifests it, there is experienced the momentari¬ 
ness even of that (consciousness) which is eternal. So long 
as there exists a lamp, it manifests objects (but the objects 
are not originated with the lamp-flame nor do they perish 
with it). Because of the functioning in succession of the 
causes of manifestation, there is the constant stream of 
cognition which too is experienced as but momentary. For 
the same reason is removed the evil desire of those who 
declare the momentariness of consciousness because of 
the momentariness of things (that manifest). Sages: Why 
is it, O Bvara, that things are not admitted to be 
momentary since they are real? Reality indeed is practical 
efficiency and that is present in the momentary, since by 
analysis of the possibilities (of production as) in sequence 
or not in sequence that (efficiency) is impossible among the 
permanent; for a cause for delay (in production) is not 
possible; similarly there is also loss of the (alleged) perma¬ 
nence since if it produces all its effects simultaneously its 
existence at the succeeding instant is unintelligible. For 
that which of itself is incapable (of production), there is 
use of even hundreds of accessories. Thus, because of 
being practically efficient, momentariness is established. 
ISvara' If things were momentary, there would be 
abandonment of the relation of cause and effect. That 
which exists (later) as the effect and (earlier) as the cause 
can attain the position of cause; that lump of clay which 
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exists (earlier) (but) not as a pot, (later) attains the form of 
pot; therefore, that which is permanent in two instants is 
the cause in the origination of the effect. If these two 
(cause and effect) have wholly different things (without 
any trace of non-difference in any manner), the one 
would not be the cause of the origination (of the other). 
Otherwise (if it be said that though one may not last for 
two instants, both cause and effect may belong to the 
same instant) why should not any existent be the cause 
(of any other existent) belonging to the same time (i.e., 
why should not day cause cloth and so on)? The two 
(cause and effect) being wholly different, how can there 
be difference in time between the two (since if causality 
be admitted for an antecedent that is wholly different, 
then, taking up two things which are antecedent to the 
seed and the shoot, the origination of both seed and shoot 
simultaneously would be possible)? And for the cause, 
how can there result differentiation (in the production of 
different effects) through (difference in) the accessories 
(since differentiation by another is impossible on the hypo¬ 
thesis of momentariness)? How, again, is it, O twice- 
born ones, that there is not the origination of pot from 
threads (viz., according to you any earlier instant charac¬ 
terised by anything is the cause of any succeeding instant 
characterised by something else)? Therefore it is esta¬ 
blished that the relationship of cause and effect obtains 
only among the permanent.” [Alternative interpretation of. 
the last three verses : “ If those two, the cause and the 

effect even wholly different, one would not be the cause 
in the origination of the other; otherwise why should not 
any existent (like cloth) be the cause of another, existent 
(pot) belonging to the same time? Since the two (cause 
and effect) are wholly different, how can there be invaria¬ 
ble relation between them as earlier and later (since 
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simultaneity too is sometimes possible, as between cloth 
and pot, in the case of what are wholly different)? How» 
again, can a distinction be created in the case (say, clay) 
through the accessories (the wheel, staff, etc.) (unless it is 
admitted that it is the clay which becomes the pot)? Nor 
may it be said that the accessories are needed for the 
origination of the non-existent pot; how is that there is 
not the origination of pot from threads? This is a refu¬ 
tation of asatkaryavada alone. Even among permanent 
things, practical efficiency is settled to be in sequence; 
and there is no rule that what is not capable (of produc¬ 
ing an effect) should produce the effect always (even 
when there are no accessories); e.g., fire though capable 
of burning, requires a finger to producing a blister; 
the idea that momentariness results from analysis (of 
production) into sequential and non-sequential is but an 
evil desire. Further, there arises recognition in the form 
‘This is the cognition that was experienced before.’ If 
that (cognition) were momentary, whence could there 
arise the recognition of that? Or let it even be that 
there is momentariness for things of an inert nature (like 
ether etc.), (all things) which require the three causes (the 
agent, the material cause and the instrument) in all 
production, as also all existents like the Bindu which are 
similar in respect of being transformed. But that which 
illumines this class of inert things, knowledge, is alone 
stable, permanent. Its (apparent) momentariness should 
be understood to be due to the momentariness of the 
things (that manifest it).”] (Pauskardgama, Pumstvapatala, 

vv. 214 - 32). 
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10. And in the Sacred Parakhya : "If knowledge, 
(consciousness) be momentarily perishable, for whom can 
there be acquisition of karma ? The fruit of karma cannot 
be the object of enjoyment when knowledge (conscious¬ 
ness) perishes and there is none to relate (to that enjoy¬ 
ment). What you call vasatia (impression), is it not charac¬ 
terised by perishability? If it be not of a different nature, 
it would be included in that instant and when that instant 
perishes it would also perish. What is non-perishable, 
stable, one, the substrate of diverse cognitions, is the object 
of inquiry by revelation and by reasoning is not different 
from the soul. There is conjunction with another life, 
etc., because of grief, happiness and laughter- etc.; 
similarly the remembrance of another life is from earlier 
experience; permanence is to be accepted for that memory; 
what is remembered cannot be in the absence of expe¬ 
rience. The one who has remembrance and experience 
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is really permanent; therefore one who has knowledge 
(consciousness) is permanent and pervasive.” ( Parakhya, 
Pramanapatala, vv. 30-35). 
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11. And thus the soul is non-momentary, since 
cognisership consisting in conjunction with cognition, is 
an eternal attitude of the soul. In this world, indeed, it 
is not seen that the eternal is an attribute of the non¬ 
eternal. And that cognisership is pervasive since it is the 



THIRD CHAPTER uy 

attribute of the soul that is pervasive; it is not occasional. 
For that same reason, the soul is the seer and doer of all 
things. If, however, its cognisership has been occasional, 
then the souFs pervasiveness would suffer. In ordinary 
experience, indeed, it is seen that there is as much perva¬ 
sion for the attribute as for the substrate of the attributes 
just as the whiteness of the cloth pervades the entire cloth; 
similarly cognisership too pervades, the entire soul. Nor 
may it be said that cognition does not arise when there is 
no proximity of the object, since its own nature is the 
object. It is said in the sacred Pauskara: “The eternal soul, 
Oh sages, cannot be the substrate of non-eternal attri¬ 
butes; since that has the attribute of pervasiveness, it is 
not recognised to be occasional in the same way as (it is 
recognised) to be eternal; therefore it is settled that the 
soul is the seer and doer of all things. If its cognisership 
were occasional, how could there be pervasiveness for it? 
It is settled that there is as much pervasion for the attri¬ 
bute as for the substrate of the attribute just as the white¬ 
ness of the cloth pervades the entire cloth; cognisership 
too thus pervades the entire soul constantly. Nor is the 
cognition contentless and dependent on some other 
(content), since it is from the very nature (of the soul).” 
(Pa^upatala, vv. 100 - 104). 
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12. Now,, if the soul’s pervasiveness be established, 
then there would be pervasiveness of its attribute. But 
since the soul is not cognised elsewhere than in the body, 
its pervasiveness is impossible; hence the Pdncardtras say 
that the soul is only atomic in size. “ The soul is to be 
known to be of the form of a hundredth part of the 
hundredth part of the point of a tip of tail (hair’s breadth) 
and such a soul has no end.” ( £>vetd$vataropanisad V. 9). 


enjprfer i qwsnrfa * i sttcwt 

?rehr, *roT sre: i & ^ arr?JiT 

1^55, | ^I ^ =^T JTS^TJnrf^- 
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gg T P T *f>H. j d^TIcS T r ^^Tcf dStfWlrJTcjr^: II 


13. The Ksapanakas, however, say that the soul which, 
like the light of a lamp is capable of contraction and 
expansion, has a size corresponding to that of the body. 
Both views are unacceptable. The soul is pervasive, since 
it apprehends things situated elsewhere than in the body; 
what is not that, is not capable of this; e.g., a pot; moreover 
the soul is pervasive, since it has acitivity that can be 
cognised everywhere (even outside the body); from such 
inferences pervasiveness is established. Further, if the 
soul were of intermediate size, it would not be eternal, 
because of the inference, “That which is of intermediate 

size is non-eternal, like the pot.” Therefore, the soul is all- 

pervasive, like the ether; knowledge too, which is its attri¬ 
bute is pervasive. Therefore even by perception is refuted 
the Vaitesika teaching about the soul. 
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14. And thus it has been said in the sacred Pauskara : 
“Sages: If the pervasiveness of the soul were established 
there would be pervasiveness of the attribute. How can 
there be pervasiveness of that which is not cognised else¬ 
where than in the body? If vara: It is not intelligible that 
souls have the size of the bodies because of the apprehen¬ 
sion of things situated elsewhere than in those bodies. 
Further, since wherever there is the body, organs, etc., 
as the manifestor, there is seen the activity of that 
(soul), so, the soul is pervasive. It is pervasive, since it is 
formless, like the ether. Similarly its attribute, know¬ 
ledge, is pervasive and turned toward objects. As for the 
inference, knowledge (consciousness) which is eternal, has 
no objects (since it is eternal), that is refuted by percep¬ 
tion, since it cognises both itself (the cognising soul) and 
others. Since the soul is established in (the experience of) 
everyone (as the apprehender of itself and others), in¬ 
ference is not the sublator of perception. Intellect 
is not the apprehender, since it is inert; this has 
been established. Further this capacity to apprehend 
does not exist in the souls as wholly different from them 
(like the parigraha-fakti ); further since they (the souls) 
are understood invariably as apprehenders, this (capacity) 
is but then from nature (inhering in them through tada- 
tmya ). Nor is it meet to analyse things (with attributes) 
into parts and trace (different capacities to different 
parts). Never is it found an analysis as "How is the fire 
without its capacity (to burn)?" Therefore it is established 
that soul ever cognises itself and others. (Pasfupatala, 
vv. 105-113). Elsewhere: "The manifestation of the gunas 
is for the sake of the enjoyment (of the soul); thereby is 
understood its pervasiveness.” 
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15. Nor is the soul’s cognisership in the manner 
stated by the Sankhyas since according to them it is not 
seen to be that which apprehends things. Nor may it be 
said that though the soul is mere knowledge, yet there is 
cognisership for it as identified with the intellect; for that 
(intellection) being inert is (only) what manifests know¬ 
ledge- Further, the soul is experienced as self-luminous; 
and cognisership which consists in illu mini ng others is a 
quality of the soul alone, not of that which has been 
identified with the intellect, since there is not established 
(at that stage) the superimposition that accounts for 
identity with the intellect. Further, superimposition too 
being the presentation elsewhere of what was formerly 
seen, cognisership would have to be predicated of what is 
other than the soul; and that is impossible, since cogniser¬ 
ship is not possible for the intellect, that being inert. If 
there be cognisership for the intellect, etc., as reflect¬ 
ing knowledge (that is the soul), then the intellect too 
would be intelligent. Further, reflection itself is im¬ 
possible in the case of what is of the nature of intelli¬ 
gence. It is for the inert a;nd mutable intellect there is 
reflection; since it is not possible to predicate a reflection 
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of the soul in the intellect, the agency for the same soul 
as resulting from superimposition is the assumption of 
a defective intellect. 
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16. And then it has been said in the sacred Pauskara. 
“And this (soul) is the cogniser, not knowledge alone,; 
since it is the apprehender of things. Sages: By know¬ 
ledge alone the soul is referred to; cognisership is con¬ 
sidered to belong to the intellect {mahat). In this Tantra 
too, Oh Mahes'vara, mahat is that whose nature it is to 
determine. Uvara : In this world, all creatures are always 
seen to be but cognisers. It does not stand to reason 
that this cognisership belongs to the intellect, because of 
the inertness of that (intellect). Further, knowledge is 
constantly manifested here by the intellect, etc.; further 
the soul is experienced as that which illumines both self and 
others. This illumination of others is constant, since it is 
an eternal quality (of the soul). This cognisership cannot 
be the product of superimposition. It is of attributes seen 
in one place that superimposition elsewhere is recognised. 
(But) since cognisership is not established elsewhere than 
in the self, superimposition is not admitted (here). Then 
(you may say) there may be cognisership for the intellect, 
etc., through the reflection of intelligence (therein). Then 
because of the reflection of intelligence, intellect, etc., 
would themselves become intelligence, but not the soul 
(which is considered to be) intelligence, since the nature 
of intelligence is reflected in the intellect (just as when a 
flower is kept long in water, the flower is no longer 
fragrant but the water is). Nor the soul which is of the 
nature of intelligence, can thus be considered, to be a 
reflection. The going over of the inert to the inert (by 
way of reflection) stands to reason in the case of what w 
mutable. The reflection even of the intellect, etc., cou 
not be, since (reflection) is impossible in the soul. This 
view of reciprocal superimposition (therefore) is a short 
sighted assumption.” (Pasfupatala, vv. 91-99). 



126 &AIVAPARIBHA? A 

sic!^rf5T% %r; 

^Ps^lfe-^ccurjJ fTT^ri ^IT 3T^ l:^qT^JTFT^r5Tc?T^aiTc?r- 
I delictI fj g- sncJTTjf; 

Jwr:, 35*Ig|&W«lf4c4 g4J \ d JTFrftfd 

i 5T ^prt$t *3^rrf^f^5*i*n% 

5^??% | dWc^fer^JTlWT ^^h r Pf^d^R TT- 
'S'^ci — STTcUTJTf f^rsrn, ’T^T^^^.^JTJT^OTT^- 
*nN cnfcj *r*rr srctrsrf^ i ?t ^ttcjiht sfutshtt^t 

^.okf^tfs.: I 5TOntPT*rfr 5T3T 4d’-M4)d q - I 3TcT' 

^n*-« 4 <jTr> y,d <«.^_( f^^rM'yrl II 



17. Now what is the pramana that establishes the 
difference among souls? If it be said that the difference 
(between souls) is by perception, no; since that (not) being 
a substance with form is (not) the object of the senses. 
Nor is the difference among souls established by the 
mental perception — *1 am happy; I am miserable* (as 
experienced by different persons). Nor may it be said that 
there is the inference, ‘This cognition is the determinant 
of difference, since it is the locus of reciprocally conflict¬ 
ing attributes like fire and fog.’ For, as the reciprocally 
conflicting attributes are posited by their respective 
determining adjuncts, they connot establish differences 
among souls. Indeed, because dust and smoke are con¬ 
joined with one part of ether defined by a pot, they do 
not attach also to another part of ether defined by a 
mat ha. Therefore the seen difference being due to adjuncts, 
there is no establishment of difference among souls. If 
this be said, no, because of (souls) being the loci of 
reciprocally conflicting attributes like happi ness and 
misery. Reciprocally conflicting attributes like happiness 
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and misery have different loci, because of having the 
reciprocally conflicting attributes of orgination and 
destruction. That which is marked by two reciprocally 
conflicting attributes of origination and destruction is 
marked by difference, like cloth, pot, etc. Nor is there 
non-establishment of the probans because of the non¬ 
existence of origination, etc., for the soul; for the soul 
is not seen to be mere non-originated intelligence. 
Therefore body, etc., is originated only as associated 
with intelligence. 
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18. Now, of the eternal intelligence, how can there 
be origination? Just as there is origination for the body, 
organ, etc., which according to you, are eternal, even so 
there is origination of intelligence. If you should say 
that the body, organ, etc., are not eternal (in themselves) 
but only in respect of that which is their cause, it is 
established that the souls which are defined are not 
eternal, but only undefined intelligence and that thus 
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souls have the attributes of origination and dissolution. 
Just as origination, etc., are attributes of pots, jars and 
buckets, etc., not of the ether defined by them* similarly, 
origination, etc., are attributes of bodies alone, not of the 
soul defined by them. If this be said, no; for there being 
difference only in the attribute of the soul, such as the 
desire to eat or walk, there is established difference in the 
souls. Nor is that too, due to adjunct, since it is of the 
soul, “the definition of the soul being given as knowledge, 
activity and infinitude.” Nor may it be said that the 
soul, as non-different from these being an object of 
knowledge, cannot be knower; for, there is no conflict 
between being the knower and being an object of 
knowledge; otherwise, because of the souls, not being 
objects of knowledge, diva’s omniscience would suffer. 
Further, on the release of one, there would follow the 
release of all. Nor is this contingence, acceptable, as 
there would follow the simultaneous destruction ( i.e., 
dissolution) of the world, and thus the pursuit of release 
too would be fruitless. Therefore souls are certainly 

different. 
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19. And thus it has been said in the Sacred Pauskara 
“Sages: Souls are said to be many. How is their plura¬ 
lity understood? It is not understood by perception; 
hence it is not the object of inference (either); as the 
difference being a.n attribute of what is known, how can 
the knower become the known? Nor does the non¬ 
existence (otherwise) of what establishes the probans ( viz •, 
the distinction of happiness and misery), justify difference 
among souls; for the attribute which belongs to the soul 
as having one adjunct, i.e., sopadhika, is different from that 
which belongs to the soul as having another adjunct. 
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Just as when dust, smoke, etc., are conjoined with the 
ether in one pot, they are not united with all ether, even 
so (not all) jivcis are united with happiness, etc., (when 
one jiva is so united). Therefore, a reply may be given 
(to this problem of the distinction of happiness, etc.) 
on the view of the soul being one. ISvata. Souls are 
many because of differences of birth, death, etc. The 
attributes of birth, death etc., are seen (simultaneously) 
in different things (alone), (nor in one and the same 
thing); thence it is settled that birth, death, etc., 
establish difference among souls. Nor are birth, etc., for 
the body alone; it is for the soul together with the body 
(senses), etc. If birth, etc., were of the body (alonej, 
then in that body, there would not be seen intelligence, 
(whereas) intelligence is recognised to exist even in infants 
just bd'rn. (Therefore) the body, etc., are born, only as 
not dissociated from intelligence. Therefore the embodied 
Ones, which possess such different properties as birth, 
establish differences in intelligence. If it he asked 
how there can be birth for the eternal intelligence, this 
is the answer: this is a very trivial difficulty; since the 
body, organs, etc., are eternal. No origination is known 
of what is non-existent (at least as an impression); nor of 
the existent is there known destruction (without any 
residue). Therefore this view of a single soul is posited 
by those of deluded intelligence. Sages: Then (could it be 
said that) just as there is only one ether in pot, jar, 
bucket, etc., similarly thereis(but one) soul in the (many) 
bodies? I$vara: That ether is (cognised to be) of one 
nature; but intelligence is not recognised to be such. 
When for one there is desire to eat, for another there is 
desire to walk; therefore it is settled for us that intelli¬ 
gence is of diverse natures; if it were non-different, then 
for all there should be the desire to eat at the same time. 
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Sages: Now it was said that this (alleged difference in 
intelligence) is due to differences in the attributes of the 
soul as having adjuncts ( i.e ., the non-existence of the 
attribute, of a soul with one adjunct, in a soul with 
another adjunct). ISvara'. If the non-difference of 
souls were well established then there should be given 
some solution (of difference as due to adjuncts), O! 
high-born ones. Difference being established by reason- 
ing, the adoption of non-difference (which is not so 
established)- is not proper. For the same reason what 
was said, viz-, “Just as when dust, smoke etc., are united 
to the ether in the pot, they do not unite with all (ether), 
similarly in the case of the other (jiva),” that is no criticism 
of our position; for what was said earlier about 
difference being an attribute of what is known, that 
probans is non-established, since the difference between 
what are known (like pot) and what are not known (like 
the soul) resides in both (terms of the relation of differ¬ 
ence). Nor is the knower (necessarily) what is not 
known; for the souls are obiects of knowledge to 6iva; 
if not, there is loss of (His) omniscience. ( Pauskaragama , 
Pa^upafcala, vv. 74-91). Elsewhere it is said: “All 
being released (.on the release of on t jiva) there would 
result the destruction of the world; and there is not the 
destruction of the world; therefore the souls are consider¬ 
ed to be many.” 
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20. And thus there are established of the soul, 
(i) difference from the body, (ii) eternality, (iff) the 
nature of intelligence, (iv) agency, and (v) plurality. 
Omniscience too results from its p,wn nature, since the 
parviscience is due to another cause, mala. That has been 
said even tjiere: “Since the soul is established in (the 
experience of) everyone (as the apprehender of itself and 
others), inference is not the sublator of perception, 
intellect is not the apprehender, since it is inert; this has 
been established. Further this capacity to apprehend 
does not exist in the souls as wholly different from them 
(like the parigrahaSakti)] since further they (the souls) 
are understood invariably as apprehenders, this (capacity) 
is but their own nature (inhering in them through 
tadatmya). Nor is it meet to analyse things (with attributes) 
into parts and trace (different capacities to different 
parts). In the same way, these souls by themselves are 
omniscient; parviscience is 4 u e to some other cause. 
That whereby omniscience is hindered, is called malar 
( Pauskardgama , Pasfupatala, vy. 110-112, 114.) 
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21. Now, has this (soul) a form or is it formless? 
Even if it be the former alternative, has it a visible form 
or has it both visible and invisible form? Not the first, 
since nothing else is seen within the body. Not the 
second, since visibility and invisibility are contradictory 
in respect of one and the same (object). If it be said that 
like the fire in the fuel and the moon at (the tip of) the 
branch (of a tree), both (attributes) are possible through 
a difference in time; no, since there is the contingence 
of non- visibility (at least) sometimes, even in the case of 
them. Not the third, because of the contingence of 
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inseparability from the subtle body. Nor is it formless, 
since there will be no possibility of bodily activity, etc., 
through conjunction with that (soul). Indeed, there is no 
activity anywhere through conjunction with the ether 
alone, since the production of activity is seen in the 
bellows, etc., only through conjunction with what is itself 
active. Further, if the soul were of the form of. cons¬ 
ciousness there would result the futility of the senses; nor 
does it stand to reason that consciousness in spite of being 
the cogniser, stands in need of the co-operation of the 
non-intelligent. Further, if the soul be pervasive, there 
is the impossibility of presence in particular places like 
the forehead, etc., and there is the consequent contingence 
of the unintelligibility of the five states; thus there results 
the untenability of the essential nature of the soul. The 
reply is: this soul is certainly formless; nor* thus is there 
the unintelligibility of bodily activity since that is intelligi-r 
ble through identity (of the soul) with conative energy. 
Nor. may it be said that because of its existence constantly 
there is the contingence of the constant existence of acti¬ 
vity, etc. For, that (energy), being enveloped in dnava, 
is as if unreal and is dependent on an excitement consist- 1 
ing in an intellectual psychosis that is the manifester; 
hence the occasional nature of activity is intelligible. Nor 
may it be asked, “Thus the excitement itself might be the 
cause of activity; where is the need for conative 
energy?” For, there, the excitement being an attribute 
of the inert, its causing activity is unintelligible; hence 
an intelligence-energy is necessary; and conative^energy 
is needed to originate the excitement. And since cognition 
and conation here are figuratively spoken of as having 
form, (the soul) comes to have form too. Thus, even though 
the soul is of the nature of consciousness, there is no 
unintelligibility of the need for activity (of the senses); 
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for that (conation) being enveloped in the case of the in¬ 
telligence-energy, in order to manifest it and to originate 
the cognition that is of the form of the intellect, the need 
of that (activity) is intelligible; the psychosis of the intel¬ 
lect being inert, it is only the intelligence-energy mani¬ 
fested thereby that is the illuminant. Similarly, there is 
no unintelligibility even in its pervasiveness. The host of 
states, beginning with waking, being piresent in the fore¬ 
head, etc., it is intelligible that (the soul) which is defined 
by those (states) also exists in particular places like the 
forehead. Since the subtle body is capable of moving 
about, going to the other world, etc., are intelligible in tlie 
case of what (soul) is defined by that (subtle body) and is 
in the sakala state. 
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22. It is thus: there are three states of the soul— 
kevala, sakala and Suddha. Of these, vvhen a person is 
devoid (i) of the two kinds of body, (ii) 6f the vital air, 
(iii) of the senses and (iv) of the internal organs, and for 
that same reason possesses a conative energy that is enve¬ 
loped, iii cinava and being devoid of a rrianifester (is as if 
unreal), and consequently remains without knowing any¬ 
thing, then it is the kevala state. When it is defined by the 
subtle body,, and by the sheaths of food, vital air, mind, 
cognition and bliss, then it is the sakala state. When the 
soul’s good and evil actions become balanced, when the 
grace of God falls on him, when he gets the guru’s blessings 
and becomes free, from the three malas (then he Geases to 
be finite in intelligence, and becomes dmniscient); he rea¬ 
lises his oneness with 6iva; this is the Suddha state. At the 
time of passing from the sakala state to the kevala state, 
there are (as intermediaries) the five different kinds of 
states. When (the soul) is situated in the forehead 
together with the 36 tattvas beginning with the nada and 
ending with the earth, and experiences ail objects,, then it 
is the state of sapratibhd jagrat] that itself is the sakala state. 
When because of the non-existence of the adrsla t at 
causes, the experience of objects, the five pure tattvas 
that a^e. the ^prompters, the seven tattvas that cause 
; experience and the five gross elements, when all t ese 
18 
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seventeen are quiescent, when the. soul called ksetrajna 
who is 35th in conjunction with the five senses of hearing, 
etc., with the five organs of speech, etc., with the four 
(internal organs) viz., the mind, intellect, individuation 
and citta (attention), with five subtle elements of the sound, 
etc., with the five effectuated ( tdttvika ) speech, etc., and 
with the ten vital airs beginning with prana, etc., (the soul) 
though present in the face (forehead), though waking does 
not know objects properly, because of the non-functioning 
of the tattvas of the prompting (preraka) and bhojayitr 
groups, then it is the state of apratibhajdgrat. When the soul 
called ksetrajna who is the 25th in conjunction with the 
causes of experience in the subtle body (the causes) — viz-, 
the five, sound, etc., the five, speech, etc., the ten, prana, 
etc., and the four, manas, intellect, individuation and citta ,—- 
(when the soul) is located in the throat, and experiences the 
fleeting and illusory objects to the exclusion of objects em¬ 
pirically valid, then it is the dream state. When abandoning 
experiences in bodies, gross and subtle, the soul stands in 
the heart, as the third in conjunction with citta and prdna- 
vdyu, then it is the state of deep sleep. When the soul is 
located in the navel as the second in conjunction with 
pranavayu, then it is the fourth ( turlya ) state. When the 
soul stands alone in the mulddhdra, enveloped in dnava, 
but abandoning all tattvas and their products then it is the 
state beyond the fourth (turydtita). That itself is the 
nitya-kevala state; thus the kevala state is fourfold. 
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23. Now, since in the great deluge, all tattvas and 
all their products, etc., are resolved, it may be that it is 
possible for the soul to remain kevala then. Now, how¬ 
ever, even when there exist the tattvas that last till the 
deluge and the soul that is pervasive, how can there be 
non-existence of the respective functions? If this be 
asked, true; (but) just as, though both fire and iron 
exist, yet because of the non-existence of the activity of 
a person who brings them together, the iron does not 
burn; similarly, though the tattvas exist, yet because of 
the non-existence of the prompting by Siva-Sakti which is 
moved by the adrsta that causes experiencing, (that kevala 
state is possible). That has been said: “Just as there is 
conjunction of the fire with iron and disjunction of iron 
from fire, similarly there is the dependence on karma of the 
tattvas and (the conjunction and disjunction) of the soul 
from Sakti.” 
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24. Then are described the nirmala-jagrat, etc. When 
the soul, whose internal organ is pure through the con¬ 
junction with A, U, M, Bindu, Nada and the controlling 
tfivafakti, stands in the heart, and experiences the entire 
visible world as of the form of 6iva and all the 
material happiness as essential bliss, that is the nirmala- 
jagrat. When there is absorption of ‘A’, the cause of 
the jdgrat state in *U’, and of manas in individuation, the 
abiding of the form beginning with individuation along 
with the four beginning with ‘U\ in the throat, meditating 
‘I am He’ is nirmala-svapna. When there is absorption of ‘U\ 
the cause of the svapna state in ‘M’ and of individuation, 
the cause of the conceit,'I' in the intellect, and when there 
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is the abiding, of the three beginning with the intellect 
and of their promptness, the three beginning with ‘M’, 
in the base of the palate, the seat of the susupti-state, in a 
form devoid of the activity of body or senses, beyond 
speech, but with the three aspects of object of knowledge, 
knower, and the act of knowledge, that is nirmala-swsupti. 
When there is absorption of ‘M’ the cdtise of the susupti 
state in the Bindu and of the determinative intellect in the 
citta, the abiding of the soul conjoined with ditta, together 
with Bindu and Nada, in the middle of the eye-brows, 
the seat of the fourth state, in the form of mere 
cognition without the activity of any external organ 
that is nirmala-turlya. When there is absorption of Bindu 
and Nada, the cause of the fourth state in the ku\ila 
(citSakti) and of citta in prakrti, there is in the brahmaran - 
dhra, the seat of the state beyond the fourth, for the soul 
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which remains alone as pervading both within and with¬ 
out, the manifestation of non-otherness from 6iva who is 
impartite, who is Existence, knowledge, bliss, who is non¬ 
dual and perfect; this alone is nirmala-turiyatita. That 
alone is the pure (Suddha) state. 
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25. That has been said in 


the Siddhmtasaravali : 


“The soul's knowl^dgfe of its objects through- the organs, 
external and internal, that is waking; dream is the know¬ 
ledge relating to psychoses present in the internal organ, 
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sleep which is higher is the cognition which is devoid of 
the activities of body or organs, is indescribable and 
cannot be apprehended; the fourth is the cognition of 
one's own consciousness when the body and the senses are 
quiescent; the (state) beyond is the dawn of 6iva-nature.” 
(Yogapada, v. 8) In the Siddhantabodha too it is said: 
" Waking is the cognition that takes place in the heart as 
the conjunction of the organ and the object of knowledge, 
through the activities of both organs (external and inter¬ 
nal). Cognition in the three-fold form when (the body, 
etc., are) absorbed, is dream; it is only through the 
internal organs alone, in the region of the throat. When 
the cognition consisting the aforesaid conjunction with 
objects is absorbed, and there is absorption of the activity 
of the internal organ, there is sleep in the region of the 
palate. The fourth is the dawn of Bindu in the place in 
the middle of eyebrows; here effect and cause, psychosis 
and objects are all absorbed. The state beyond the fourth 
is the cognition of Nada, the cause of the manifestation 
of cognition and conception extending to all objects; it is in 
the brahmarandhra ; here is the absorption of dandanta, etc.” 
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26. Thus it is established that pa$u is conjoined to 
(five) different states, is of the nature of intelligence united 
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to mala and is pervasive. And this pa$u is of three kinds 
according to the difference of adjuncts: sakala, pralaydkala 
and vijndndkala ; of these he who is called sakala is the one 
who while having his cognition and conation obstructed 
by impurity and while possessing kald, etc., and for t eir 
clarification, is related to karma for the sake of experience. 
He who is called pralaydkala is the one who while having 
kola removed at the deluge and while having consumed 
karma relating to the impure path (adhm) whether y 
dlksi or by expiatory rites or through enjoyment (of 
consequences), gets related to kali that has subjugated 
him through the karmas relating to the ^ 
have yet to be experienced. He who :s called the mjnana 
kola is the vijMnakemla who has abandoned a 
and karmas through knowledge, etc., and is unite 
dnavamala alone to obscure his cognition and conation. 
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27. And thus it has been said in the sacred Pauskara. 
“PaSus should be known to be of three kinds — sakala, 
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pralayakala , and vijnana-kala. Listen to their respective 
characteristics. He whose cognitive energy is obstructed 
by mala, possesses kala, etc., for the outgoing of that 
(energy) and is united to karma to be enjoyed, is called 
sakata; he who like former, has his cognitive energy 
obstructed, has his..Lz/a removed because of the matu¬ 
ration of karma, but because of karma (still to be enjoyed) 
is capable of being associated with kala, in the future, he is 
the pralayakala ; he whose cognitive energy is as if unreal 
because of being obstructed by mala, is the third class 
mentioned in the Tantra, under the name of Vijndnakevala.” 
( Pduskard'gdma , Pasrupatala, vv. 2-5.) 
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28'. Of these,!the residence of sbkalas, is jn the lower 
part of impure mdyd, in the aSuddhadhyan. Prataydkalas 
reside in'the middle'part of impure mayd, in the mixed 
path (i miSrddhvan ). VijHdnakevqfas reside above the 
impure mdyd, ! .but below the kuddha-vidya (pure 
knowledge). And such residence (for the soul)' though 
pervasive is indicated as the consequence of the adjuncts. 
“The respective abodes of these are in the first, middle 
and last'parts of mdyd‘ r the residence is secondarily indi¬ 
cated thioughthebonds, because of the pervasiveness of 
ttoe semi {by itself)." {Pauskardgama, Pas , upa{ala, v. 6). 
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29. Now since the vijndnakevalas are enveloped in 
mala alone and since mala is pervasive, how is there pre¬ 
dicted residence in a particular place, in the last part of 
mdydl Impure mdyd , having been enjoyed, there would 
be no desire for it; and in the case of pure mayd to be 
enjoyed, though there be the desire to enjoy, yet 
because of the absence of diva’s desire, that (alone) can 
cause the attainment of that (enjoyment); it is said that 
(for such souls) there is residence between the two ( mdyds ). 
By the desire of Siva they come to reside in the pure 
paths ( adhvas ); though residing there, they do not have 
sakala nature. But being associated with adhikdramala by 
the desire of Siva they are only vijUdnakalas. They for 
whom kald is of the form of cognition ( vijndna ) are 
vijfidnakalas. 
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30. And thus it has been said in the sacred Pauskara: 
"Sages: The bond for injndnakevala souls, however, is but 
mala. But mala being pervasive, how can there be (their) 
residence in the last part of mdyal ISvara: O sages of 
great wisdom, since the pure path mentioned earlier is to 
be enjoyed while the other (impure path) has been enjoyed, 
by presumption, the vijndnakevalas are said to abide in 
between (the two). O sages, these vijndnakevalas later 
become by the will of 6iva, dwellers in the pure path. 
Because the pure path like mdyd is a restraint on the souls, 
those who dwell therein do not become sakalas; they are 
rather vijndnakevalas associated with adhikdramala and 
constantly conforming to the will of 6iva." (Pas'upatala 
vv. 7-11). 
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31. The cause of their being devoid of mdyd and 
karma is declared even there: “The means of arriving at 
siddhi of vijndnakevalas is stated here. By dlksd which 
purifies all tattvas upto kald, or by knowledge, or by 
enjoyment with the help otyoga (taking on several bodies 
at the same time and so on) or by renunciation, there 
is consumption of kamas ; in dependence on that there 
is the consumption of mdyd too; hence mala alone being 
left, they are vijndnakevalas . There is no kaivalya for those 
who are liberated (muktas) according to the views of 
Bauddhas and others. Because there is no consumption 
of buddhitattva, karma, etc., they are known as sakalas 
only; for, the contact of kald, still persists. Thus those 
souls who are yuktisiddhas are only firalqyakevalas. When 
the tattvas are absorbed in the deluge or when karmas are 
exhausted, those who have abandoned, the subtle and the 
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external bodies, but are associated with non-matured 
karmas that condition future enjoyment, are recognised 
as pralaydkalas . Sakalas, however, are such because of 
association with kald ; they are of two kinds - subtle and 
gross; the tattvas that restrain each person begin with 
kald and end with the earth/ 5 ( Pauskardgama , Pasfupatala 
vv. 12-18.) 
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32. The vijndnakevalas are of two types: pra&dnta- 
kalusas and apratenta-kalusas. Siva associates some of 
these with adhikdra (positions of authority) in the pure 
path, only after looking to the maturation of their mala, 
whilehe associates others with the tattva enjoyment (bhoga). 
Those associated with the latter, experience the diverse 
enjoyments desired, and by the will of the Lord, set out 
on (the exercise of) authorities ( adhikdras ). Those who 
are made to attain the ISvara-tattva and associated with the 
attribute of authority, they are great ones, emperors, e.g., 
the eight vidyeSvaras beginning with Ananta, each of whom 
has an attribute more (than the earlier); some others, 
again, have attained the vidydlattva; they are the seven 
crores of mahdmantreSvaras . Among these, he for whom 
non- attachment arises in respect of the exercise of his 
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own authority, is shown grace by the Lord in conformity 
with the maturation of hi? mala, and is led to supreme 
release; those who are in ISvara-tattva are placed in the 
status of those present in the Sadakhya-tattva\ those who 
are in the Vidyatattva are placed in the status o t ose 
present in the Uvara-tattva and those on the top of mdya 
are placed in the status of those in that ( vidya) tattva. 
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33. That has been said in the sacred Pauskara: 
“>§iva, having by His will first shown His grace to the 
vijnanakevalas, associates some in dependence on the 
maturation of their mala, with authority in the share of 
the pure path, after having caused the shining forth of 
their cognition and conation. Some of those who are 
omniscient and strong ( i.e ., omnipotent) (He unites with) 
the tattva called Bhoga, some others with that called 
I&vara and yet others with the tattva called vidya. Those 
who rest in the tattva called bhoga, being endowed with 
the qualities of Sadasriva, experience the diverse enjoy¬ 
ments desired by the mind, and are active, because of the 
will of the Lord, in such functions as are to be done 
by the Lord. Those who have reached the / $ vara- 
tattva, they are specially endowed with an excess of cona¬ 
tive energy (over the cognitive); they are endowed with 
the qualities of (the person exercising) authority (i.e., 
Itfvara); they are great ones, emperors (rather, those who 
cause the revolution of the wheel of maya). They are 
eight beginning with Ananta and Suksma, each preceding 
one possessing one attribute more than the succeeding one; 
they possess great beauty and charm and minds not blurred 
(by enjoyment). Those who have reached the vidyd- 
tattva are vidyas (th e mantra souls); they are seven crores 
in number; they are all of matured mala, great souls, 
whose conative energy lies non-manifest (in relation to 
the cognitive energy). Of those great souls, he in whom 
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arises non-attachment in the form ‘What is the good of 
the authority which is the enemy of beatitude?, on him, 
the supreme Itfvara, having regard for the maturation of 
mala, freely bestows His grace by His glance, so that 
release may be manifested. Then, the Pervasive one 
shows grace to the next one who is proximate to release 
and unites him with the state of that released one; and 
him who is lower still He unites with the state of that 
previous one/’ ( Pauskardgama , Pasfupatala, vv. 49-58). 

- 

(tf. J *5T. %0 
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34. Similarly, pralayakalas are also of two kinds: 
pakvamalas and apakvamalas; of these Siva bestows grace 
on the pakvamalas and grants them lordship over worlds 
{bhuvanas). The apakvamalas among the pralayakalas ,, 
because of the karma that causes material enjoyment 
are endowed with a puryasiaka body and become sakalas. 
That has been said even there: “Isrvara, of his own will, 
bestows grace even on the pralaya souls. ( Ibid ., v. 
where, also “Of the pralayakalas those whose mala is mature 
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abandon karma-, others being endowed with a puryaslaka 
body enter all kinds of wombs, because of subtle karma- 
Mahesvara shows grace to some of these pralayakalas, 
and confers on them lordship of the worlds ( bhuvanas 
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35. Sakalas too are of three kinds — samsiddhika, 
tainayika and prdkrta. Of these the samsiddhikas are 
those who have performed hearing (of scriptures), reason¬ 
ing and meditation in a previous life, but have not had 
the intuition of Siva originated in them and for the sake 
of that have taken on bodies, like &uka, Vamadeva, 
Tadabharata, and others and because of the impression of 
uninterrupted meditation, they come to have the intuition 
of S§iva. The vainayikd is the one, who being full of 
reverence for the preceptor, obtains dlksa from him and 
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gains true knowledge both of worldly things and of 
Siva-fdstras through the exercise of 6aiva duties of the 
mind, speech and body- This mode of obtaining grace, 
we shall state in the chapter on diksd. The prdkrta 
is the one whose knowledge, like dream-knowledge, is 
known and not known; he has the conceit of the self in 
the body, senses, etc., originating from prakrti. That 
has been said in the sacred Mrg&ndra'. “The sdiitsiddhika 
whose intelligence ‘is illumined by the impressions of 
excellent qualities (acquired in* a previous life) appears 
(to be endowed) with those qualities even on the loss of 
the body, just as before (when he had the body). Cogni¬ 
tion of worldly things and Sdstras, obtained from a pre- 
ce ptor appears in the vainayika through activities of mind 
an d speech. The prdkrta is the one in whom knowledge, 
like dream-knowledge, etc., is manifest only when there is 
injunction with a body (not when the body has ceased 
to be).” (x. 26-28). ' 
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36. The modes of bondage and release for this sakala 
and the knowledge of his avasthds are declared in the sacred 
Kiranagama: “Garuda: How are these pa§us bound? How 
are they released? Thou, O Lord, shouldst resolve this 
doubt. The Lord said: The paSu is eternal, formless, 
ignorant, devoid of activity, devoid of gunas, dependent, 
vasive, residing in the midst of mdyd, considering the 
means to enjoyment. For this impure one, there results from 
giva relation to kald; with his capacity reinforced thereby. 
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he has objects revealed by avidyd ; he is coloured (affected) 
by rdga and is bound by prakrti constituted of gunas thro¬ 
ugh relations to several instruments such as the intellect. 
Then by association with niyati, he is controlled, in respect 
(of the enjoyment) of what is earned by him, he is also con¬ 
trolled by time, being deluded by the enjoyment of activi¬ 
ties that are of specific period; he is thus bound by tattvas 
and kald, parviscient, endowed with a body , set in the midst 
of mqya-enjoyment, is full of that and enveloped in the 
connate ( dnava ); thence he enjoys all enjoyments such as 
happiness, born of his own karma ; when there arises equality 
in respect of karmas (when good and evil become balanced) 
because of the passage of time, then, because of the rapid 
onset of grace, the soul, purified by the preceptor, omnis¬ 
cient, devoid of parviscience, becomes full with the mani¬ 
festation of Siva’s nature and never again becomes a trans¬ 
migrator. Thus he who was in stages bound is also 
released in stages. The purusa is known to have three 
states — kevala, sakala and Suddha. Since they are impure 
they obtain release from the pure Siva. Patfu has been 
thus described; what else do you question about?" 
(Patfupatala, vv. 14-24). 
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37. The characteristics of mala, mdyd and karma which 
are the adjuncts causing the differences among these, will 
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be described in the paSa-patala. Now, if they were establi¬ 
shed, its differences would be intelligible; what is the 
evidence for its existence? The reply is: "The body, etc., 
which are active shouid be controlled by intelligence since 
they are inert like a pot.” Thus through its causing activity 
in the inert, there is establishment of the soul. Or else, the 
body, instruments, world, etc., created by Ifvara should 
be for^ the enjoyment of someone, since they are inert; 
nor is iSvara Himself their enjoyer, since all His desires 
are ever-fulfilled; nor can the world be the enjoyer, since 
in the case of itself, being the enjoyer and the object of 
enjoyment are not both (simultaneously) possible; nor can 
there be futility, since it (the creation) is the work of a 
wise being. Therefore by elimination, the enjoyer of that 
should be other than the inert and the Lord. And that, it 
is established, is the soul. 
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38. This has been stated dn the sacred Pauskara: 
*'Sag es: ^ the sou * were esta iblished a u that wag ga id 
writer would be fruitful. Therefore the evidence should 
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be stated for its existence. I&vdTd'. the body,' etc;, which 
are active are always controlled. by intelligence, since of 
themselves they are devoid of activity, being inert, like 
pot, etc. He who causes the activity is said to be the 
soul.” (Pasfupatala vv. 59-61). 
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39. And in the sacred Mrgendra : “The earth, etc., 
are products; the creator is livara; that (creation) is of no 
service to the creator. Nor is it for itself, being inert by 
nature; nor is it futile, because of the worshipfulness 
(here, wisdom) of the creator. By elimination, that 
(creation) is for the sake of another; that one, the ksetrajna. 
is different from these two. This other (it may be said) is 
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the body, since (the others), the earth, etc., are for its 
sake (as constituting it). (No, we say); the body, too, 
being non-intelligent, easily comes to be for the sake of 
(ksetrajna). If it be said (that the body itself is) intelli¬ 
gent, no, since it is an object of enjoyment and since it 
is subject to transformation. Those which are objects of 
enjoyment and subject to transformation are seen to be 
always devoid of intelligence, like cloth, etc. That (body) 
too is thus.” (VI. 2-5) 

Here ends the Third Chapter called 
Establishment of Paiupadartha in the tfaioaparibhasS 
written by &ivdgrayogin, the Ativarnadramacarya and Protector of Saioa. 
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Fourth Chapter 

1. Next is discussed the category of pd&a. Here 
being pd$a consists in obscuring the manifestation of 
diva’s bliss (in the soul). And that belongs to dnavamala 
as veiling, to the tirodhdyakaSakti as prompting that {mala) 
and also to bindu, mdyd and karma as producing material 
happiness, etc., through the channel of bringing about 
enjoyment and objects of enjoyment. And this pd$a as 
of five kinds — dnava, tirodhdyi, bindu, mdyd and karma. O 
these, four categories are inert by nature. Tirodhdyi is,, 
however, of the nature of intelligence; since it favours 
the (functioning of paid), it is figuratively called pa$a. 
Of these, what is called dnava is that which obstructs 
soul’s cognitive and conative energy; it is called dnava 
since it brings about atomicity ( i.o., limitedness) to 
pervasive soul. 
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2, Now, what is the proof of its ( mala’s ) existence?. 
Not perception, since it is admitted to be Super-sensible.. 
Nor inference; for, since that is not seen anywhere, it isi 


devoid of the apprehension of concomitance and an 

instance of co-presence is impossible. Since co-presence 
has on the afore-mentioned reasoning, to be understood! 
hy perception or-by inference, there is no apprehension 
Of negative concomitance; hence, even co-absence is not 
1 Therefore we see ho evidence for the existence' 

f mala The reply to this is: The soul is an omniscient 

bdhg Veiled by somethings since he Is parviscient. If he: 
were not an omniscient being veiled by something, he 
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could not even be parviscient, like 6iva. Nor may it be 
said that, there is no evidence for the souls being omnis¬ 
cient, for there is this evidence that their cognitive 
energy, like the energy of ISvara is a cognitive energy that' 
extends to all things. Nor is this inference of no avail, 
for there being no cause of the restriction of objects, such 
as is generated by the respective related organs, it is 
impossible for it to relate to restricted objects. And if 
their parviscience were natural, there would be conflict 
with the scriptural declaration of omniscience at release. 
Thus since not relating to all is not natural to cognitive 
energy, that should be admitted to be certainly depen¬ 
dent on obscuration. And since that is produced by an 
obscuring agent, mala is established as the obscurer. And 
it has been said in the sacred Pauskara : “The soul is 
enveloped by mala, for being omniscient (by nature), he is 
yet parviscient. He would not be parviscient even, if 
like 6iva, he be here not enveloped in mala ; and thus 
this soul is certainly enveloped in mala.” (Patfupatala, vv. 
125-26). 
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3. Nor is (the inference) satisfied otherwise by the 
acceptance of ajnana, since* this does not stand analysis. 
Is this ajnana either absence of cognition or erroneous 
cognition? Not the first,, since non-existence cannot 
21 
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effect anything; truly the non-existence of the pot does 
not produce any effect. And this absence of cognition, 
is it antecedent non-existence or non-existence subse¬ 
quent to destruction or absolute non-existence? (It is) 
not the first, because of the contingence of the rise of 
knowledge (which is natural) only at a subsequent time; 
it is not the second, because of the contingence of 
knowledge not arising at a subsequent time; nor the 
third, because of sublation. Nor (is this ajndna) erroneous 
cognition, since this does not arise in the absence of a 
defect. Further is this erroneous cognition either 
adventitious or natural? If it be adventitious, it could not 
be the sublator of the eternal citSakti. Nor could it be 
the second, since if it be natural it could not be erroneous. 
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4. And thus it has been said in the sacred Pauskara: 
“If it be said that this {mala) here is but ajndna, is this 
ajndna the non-existence of cognition or presentation 
otherwise? No other alternative exists. Ajndna is not 
non-existence of cognition, since this (non-existence) 
cannot effect anything. Nowhere indeed does the non¬ 
existence of pot carry water; if it be the antecedent 
non-existence of cognition, there is the contingence of the 
origination of knowledge. Nor is this {ajndna) erroneous 
cognition, since this too does not arise of itself; there 
does not arise the cognition of nacre-silver in the absence 
of the film (obscuring the ego). Further is this erroneous 
cognition either adventitious or otherwise? If adventi¬ 
tious, it could never be the sublator of citSakti, if 
non-adventitious, it could not be erroneous cognition at 
all. O twice-born ones, it should be certainly understood 
to be impermanent, like the silver-cognition; further, 
this erroneous cognition is not the sublator of valid 
congnition; it is not seen that the nacre-cognition is 
sublated by the silver-cognition.” (Pasrupatala, vv. 115- 
121 ). 
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5. And this mala should be of the nature of subs¬ 
tance ( dravya ), since it possesses many iaktis, like fire. 
And it has been said in the sacred Pauskara: “Further, mala 
is a substance, since it has many faktis, like fire.” (Patfu- 
patala, v. 115.) For that same reason, this is not a quality 
of the soul. If it were a quality, then, because of the 
permanence of the relation between quality and possessor 
of the quality, there is the contingence of the non¬ 
existence of its removal; consequently there is conflict 
with the scriptural declaration of its removal at release. 
Nor is the inference establishing anava satisfied otherwise 
with (the establishment of) rdga, since this can effect 
nothing in the case of the pure. If it could exist in the 
pure, it should exist even in released souls. Further 
rdga and dvesa, which as qualities of the intellect, are 
products of prakrti and hence impermanent, cannot 
possibly be sublators of the eternal citfakti. 
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6. And this has been said in the Pauskara: “ If it 
be asked ‘rdga exists as the cause of (the experience of) 
attachment; what is the need for malaV, true, rdga exists 
as the cause of that; but it can do nothing in the case of 
the pure; if even in the pure it could exist for the sake of 
attachment, it should exist in the released too, since there 
is no distinction; but neither the released nor 6iva is ever 
attached to enjoyment. Further, this is said to be of the 
nature of a pratyaya, since it is of the 'nature of the intel¬ 
lect; and the intellect results from prakrti; therefore it is 
impermanent; how can it be admitted to be the sublater 
of the eternally established citSakti ?” (Pasfupatala, vv. 
127-130). 
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7. Nor is the inference otherwise satisfied by karma’, 
for, being sublatable by citsakti, being enjoyment consist¬ 
ing of the nature of knowledge and being the cause of 
enjoyment, it cannot be the obscurer of that (citfakti). 
Or, even if it be the obscurer, yet since it is of the nature 
of merit or demerit, the attributes of the intellect, it 
cannot serve to bind all those who are above the 
category of the intellect. Further, for these two which 
function in respect of enjoyment, how can there be func¬ 
tioning in respect of obscuration? 
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8. “Now, let that itself be the instrument of both 

effects; why the trouble of assuming another thing?”—if 

this be asked, alas! then, all effects being established even 

the single (category of) vidya, the ascertainment of 

?L rent categories because of differences in the products 

1 uld be futile. Therefore, it is settled that karma is not 

W ° obscurer of citSakti. And this has been said there 

*“ C ° ,,q twice-born ones! the sublation of knowledge 

| tSC ^ possible even through karma ; for, it is something 

lS ” ht about by man and is settled to be instrumental (to 

k^ 011 ® . ' unlike the obscuring impurity). Further how 

k 1S W r, t which is the cause of enjoyment alone be the 
can that 
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sublater of enjoyment? Since enjoyment is of the nature 
of knowledge, there is no obsuration of the latter by the 
former. Karma is of the nature of merit and demerit; and 
those two exist in the intellect; since they do not per¬ 
vade above that (intellect), how can they serve as bonds 
throughout? Further, they function in respect of activity 
for enjoyment; how could they function in respect of 
obscuration? If for what is active elsewhere there be 
causality, here too, the enumeration of diverse tattvas, be¬ 
cause of difference in the products, is affected. Therefore 
it is settled that in no way is karma the sublater of citSakti.” 
(Pasfupatala, vv. 130-135). 

sfr ^ «nwii«ifcrc<44£; 

5rfo I 3rf7 = 3 - cnr — 

qrl *T clrl II 

'O "S 

^ si^ri^ sst 3f|<ftqi3*irafq l 
^ ^ wn qgf l 

V3 

W cFg: WfflfPl ^ ^I^RT II II 

(ql. q. 

9. Nor is the inference satisfied otherwise with maya; 
for this being settled to be the originator of some other 
effect, it cannot be the originator of the effect of the 
nature of obscuration. It is the cause of the manifestation 
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of cognitive energy, etc., through originating kala, etc., 
hence it cannot be the cause of the opposite (effect), 
obscuration. And this has been said: “Nor is maya, (the 
same as) mala , since by its products it is illuminating; that 
which is illuminating through its products, cannot in its 
own nature be an obscurer. In the example, fire and 
the lamp which are seen to be illuminants, the fire which 
is the cause of the lamp (light), is never a non-illuminant. 
Nor is maya established to do anything in its own nature 
for men; since it is helpful to souls through its products 
(alone), not in its own nature, like the thread (which is 
helpful) through its product, the cloth, not in its own 
nature.” ( Pauskardgama , Mayapatala, w. 51-54). 



(jj. u. is ^5t. y) 


10. On the same ground, the body is also not the 
obscurer; since that too, through the channel of originating 
intellectual psychoses, etc., is a manifester. Therefore, in 
respect of the obscuration of cognitive and conative 
energies of the souls, there is established (as cause), dnava, 
which possesses a host of Isaktis, each perishing at its own 
appropriate moment, and which is one, beginningless and 
pervasive. And this has been said in the sacred Mrgendra: 
“That is one for all creatures, beginningless, dense, great; 
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it possesses a host of Saktis present in each soul and perish¬ 
ing each at its appropriate moment.” (VII. 4). 


cTTCIT fnl^t ftrai 1 

sraSgwifo qra il II 


—■ (f^nsr'cr^Kr^^rr) 


fl3' 5 ^ ¥ l 5 l^n^ I TT ^lio5%^ 



TO: sfcq: g ^fcT qqt Mkd^i 

K* 



(m. ur. *&. 5.) 


11. That energy which helps this (mala) is ^iva s 
RodhaSakti. That has been said: “This Sakti of Malles'- 
vara which is helpful to all and is 6iva, is figuratively 
called 'pdSa even because of its conforming to the law of 
those' (pdSas).” Similarly elsewhere, (in Siddhdiitdsardvali )• 
"Nihara is beginningless, one, connate to humanity like 
verdigris in copper, possesses many Saktis which perish 
each at the termination of its function, and while each 
obscures the cognition of one individual it is denotable, 
purifiable and cognisable; it is dependent on enjoyership, 
the union of this with karma, etc.,, is produced by Is'a s 
rodhayatrl Sakti.” (verse 6). 

snr ^ site ^ i ^ 

?^Frari irltl grr w Tnmws f r ^ ^3 { 

^TRcfmfq’ I 

SraTfsnTHt it?: I 5THT I f^fT?: I 

22 
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crt: sr^nwRcrrr: i ;pr fo^4>q^i%fw n Rfa sr 

| 5ri§*ir$r i 

12. This mala (rodha-Sakti) is sevenfold because of 
the difference of its products called moha, mada, rdga, 
visada, tdpa, Sosa, and vaicitrya. Of these what is called 
moha is beginningless, connate, the cause of the six 
beginning with mada and is the mala that is the cause of 
delusion in respect of women and, even in those who 
know (what is right and wrong). Excessive conceit in 
(fondness for) women, etc., that have become one’s own 
i s mada. What is called rdga, is the desire for objects. 
Despair at their non-attainment is visada. Lamentation 
because of that is tdpa. The conceit, “There is none equal 
to me in sons, friends, wives, etc.”, is vaicitrya. Stupor 
on their loss is Sosa. 

qtft m f&t m 11 

^ ^frT qsqfesqffepTPTcn I 

few qr n 

Id I 

^551^ fqq°<ncq qqt II 
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TO 3lfaTO%^^ : I 

*r to firorat *ra: * 

^wn 3 qqr n^r* : n 

q<? q?q$q TO? *?£ %q TO *$ I 

W^SfR^t ^ TO^T ^ II 

f|T^cFn?n g ^tti TOf **Nj 
RRTRf^R: slsq TOt qfqTO?TO : H 
u^i* rItsi R^qqi toi\ H ii 

' (qt tnj. q. 5©t. 

13. And it has been said in the Pauskara: “Mala too 
should be known as sevenfold: moha, mada, rdga, visa a,^ 
tdpa, Sosa and vaicitrya ; these are declared in the case 
all persons with impurity. The mala called moha is connat 
to men, beginningless, the cause of the six mada, etc , 
since it is primary, O best of the twice-born! That o 
the existence of which, there is delusion in respect 
women, etc., even for those who know what is to 
abandoned and what is not to be abandoned, * a 
called moha. That because of which one praises even t e 
woman already obtained, saying “There is none equa _ 
her; she is a beautiful woman", that is called ma a.. 
the non-existence of that (attained), there is despa 
seen from the eyes with tears, that is the ma a 
visdda, which causes great grief to all creatures. en 
arises lamentation of the nature of great bewai g 
oneself; that is the mala called tdpa. Thence arise 
which is of the nature of stupor; this mala is very 
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difficult to cross over. “This is my relative, this is my wife, 
this wealth and lands are plentiful, I am therefore satis¬ 
fied. Or, who can take away the family that is mine?” — 
that whereby such conceits occur in man, that which 
produces such diverse cognitions, that mala is called 
vaicitrya. These are what are called the sevenfold connate 
malas present in men that possess mala. ,} ( Pauskara , 
Pastopatala, vv. 137-146). 

whw sfc goirsr- 

nw: I 5T ?jfvRtrfq- ^ 

iiuw^mfa \ sn*Fsr: n 

14. What, again, is the relation between the soul 
and mala ? If it be said to be inherence [samavaya), there 
is the contingence of inertness becoming a quality (of the 
soul). Nor is it a contingence of the acceptable; for if 
the quality be inert, there is the contingence of the 
possesser of the quality being also inert. Further, 

inherence being eternal, there is also the contingence of 
non-release. Therefore, mala, which, is but a substance 
appears as if it were a quality, because of inseparable 
relationship. Therefore the relation of these too is but 
conjunction. 

*!«J «4W 

»iw <rninp3r n 

15. Now since the definition of conjunction is that 
conjunction is the relation beween what are established 
in separation, even conjunction does not fit in (here). 
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True, but since that is the definition of conjunction that 
is originated, the definition of conjunction in general 
should be understood to be the relation between two 
substances that are not in the relationship of material 
cause and effect. Thus, two j ba&as have been established, 
viz., dnava and rodhaka-Sakti that are helpful thereto. 

\\. sro aKiawi ^ 

1 5IT ^ 5 T ^ TT WR: q fof g sfe I 

snrtsrt flrgfesi i stft 

sngfRt qgqnt § II 
33 f m I 
f% ^ qsf SJI %cn: II 

*F9clI^ I II 

(qh ^ *»*) 

16. Then is discussed bindu. Bindu is the material 
cause of that sound which is pure and of the tattvas which 
are so (pure). And that is inert by nature and is a 
parigraha-Sakti of the Lord; it is otherwise called kundo ! lini 1 
The differences of laya (bhoga and adhikdra) for &iva are 
only in this; also th6 awakening and release of Rudra- 
souls. And it has been said in the sacked Pauskara : "That 
in which there are the afore-mentioned differences of 
laya, etc., for Siva, that should be understood to be 
bindu; that itself is considered to be kundalinl. Further, 
that by which the Rudra-souls (i.e., Srikanlha, etc.) are 
enlightened, or that wherein they live or that whereby 
they are released, that is to be understood to be bindu. 
(Pauskardgama, Bindupatala, vv. 1-3). 
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*JTR 3 JnCkrlg ^^T^K^RTtST- 

sr ^ikr, <*i4csn«t., si xnwfaFk:i ^rrf^- 

f^byfci «fng w-Orc^r^'ft.} 5 ^rRragf^gjjTn^si 

fafe: I flW — d-oE<i< 1^*1- 
^Rk^Tri.> ?ng i=r ^rsTcHrra; rrtcrt^;^ gfsrspR- 

gkfa ST ^T gpreTgfccR?^; RJRd- 

mg n ^ 45 w ^ d 4 d fergq r gpn^r4^1^13,1 sn^ror rrsrrfqr 

wO<l'-d<^cr<Id|My^|d I cRTT 3TSR%^r: ^ 



<f|r0ES[! I 


I 5TOT 


17. The evidence for the existence of that consists 
of the bodies of Anantetfa, etc. The tattvas, and bhuvanas 
that are the support of those bodies have a material 
cause, since they are products, like a pot. Nor is there 
non- establishment of the probans. “All products beginning 
with kala, and ending with the earth have a body as 
agent, since they are products attended by misery, like 
the one which is admitted (by both of us)”— by this in¬ 
ference there is established a body for Anantetfa as the 
instrument in the production of all maya. Similarly* 
that body exists in a bhuvana, since it is a body; and that 
bhuvana is generated by the categories, since it is a 
bhuvana, like the one which is admitted (by both of 
v hy these (inferences) the establishment even of 
tattvas and bhuvanas is possible. Nor is (this inference) 
a .gggd otherwise with (establishing) maya-, for the 
SatlS body etc., Ananta being established only as 
thC erating all the products of maya, it is not possible for 
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these too to be the products of mdyd] otherwise, there is 
the contingency of the assumption of another body for 
that (creation) too. Similarly, Anantesra produces effects, 
only as possessing determinate knowledge, since he is a 
creator under direction, like the potter; thus pure sound 
being established as the object of the determinate 
knowledge inferred above, there is the establishment o 
bindu even as the cause of that (sound). Nor does it 
stand to reason to say “Let impure sound itself be the 
object of His (Ananta’s) determinate knowledge, for, 
prior to the creation of kald, etc., there is no possibility of 
impure sound. Similarly, even as giving room for those 
who live in the pure path ( Suddha-adhvd ), there is the 
establishment of that (bindu)] since it is not possible for 
ether, the product of mdyd, to function there by giving 
room. 


Vz. ^ r* gforeflg ef ft — 


8? ^ 



STTci H I 

8> ^ II 

cjqj H I) ^ H 

(dt. q. ^ - * y ) 


sifsfc Rr#5mr l 

& 3*f: II 
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ft ^ m 3 ^ 1 : 1 

^ *m qfticn n 





^TcT! I 

m ^ wwtt sifft: ^i n 

^ ^nqi^ifc^ru ft 3 ^ht qfe| i 
ftft rTl^cfqi^q %cTT II 



f*5& ^ftqq qsji ii ii 


(dt. q. sst. s.- 5 ^) 


18. And it has been said: "Further the material 
cause wherefrom have arisen the body, organs, etc., of the 
agent, that should be understood' to be hindu. Further, 
cognitions arise in men, as accompanined by sounds; 
sounds cannot arise without a cause, at any time; that 
which is the cause, O Sages, is bihdu which has several 
functions/’ ( Pauskardgama , Bindupatala, vv. 12-14). 

“Mqyd is not the material cause, but since by its own light 
it is delusive; therefore it is not the cause of the body, 
organs of enlightened beings; all those who exist in the 
ure path or those who have been enlightened by 
diva’s light, though existing there and possess body, 
ns etc., they are not unenlightened. Further, all 
uls in the pure paih have conquered karma; how then 
n mayti be transformed in accordance with karma and 
can t u P material cause of bodies, organs, etc., for 

hcconi^ bi-i 1 -' 

? Therefore let us recognise for those in the pure 
^ th* a cause in Conformity with their nature, and called 
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kundalini ; this O best of the twice-born! is pure. This 
kundalini of Sambhu is pure and of inert nature; it does 
not stand in a relation of identity (with 6iva) but through 
parigraha. This kundalini does not stand in a relation of 
identity with Siva, the creator, for the reason that it is the 
material cause, just as clay (does not stand in a relation 
of identity) with the potter.” ( Ibid ., vv. 6-12) 

irftnTTJT: I ^3 fadt 5 cTOT ^ 

f^rcfcr siar dPtr q»(4*ud'W i 3 

^ldtd gTTc ^ I 3 ^rq € : I 337 3- — 

qfall%fa|rT: \\ 

(ql. q. 

19. Nor is SivaSakti itself the material cause here, 
since it is of the nature of intelligence; transformation is 
indeed of the non-intelligent. “Now let it but be an 
illusory manifestation of intelligence; and thus & iva-Sakti 
itself is illusorily manifested in the form of that (inert body, 
etc.,)” — if this be said, no, because of the contingence 
of illusoriness for the whole host of products. Nor is this a 
contingence of the acceptable, sinqe.that (illusory) nature 
is unintelligible in the case of the world established by all 
pramdnas. And it has been said there itself: “6akti is not 
the material cause here, being of the nature of intelli¬ 
gence, like 6iva; transformation which is declared of the 
non-intelligent, does not fit in with what is of the nature 
23 
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of intelligence. If of intelligence illusory manifestation 
alone may be declared, then, there is the nature of 
the void for all products; how can the world, established 
by all pramdnas, be an illusory manifestation of intelli¬ 
gence?” {Pauskara, Bindupatala, vv. 4-5). 

RO. 3T3T ^TTT USq TTT I 

srfoirsroT ^faininF<Pw» T fa^»i i 

R S wfi r a T *s?mr i snoraTOTfa^^rT sftw- 

nw ro w TSt »tsw to* ^ mt sa w? 

u«4l4l(^l<h|: I r^T fNfccfc? fereTTi I 3P*TT 5T%: f^TcIT I ^ 

*■ fesrrs^ sqpcrssift ^rrt; ii 

20. Here, the modes of sound are fourfold: suksmd, 
paSyanti, madhyama and vaikhari. Of these, that sound 
which rests in cognition alone and illumines things in 
their generality is suksmd. The sound which is undif¬ 
ferentiated like the liquid in the peahen's egg, and is 
not capable of giving knowledge of things in their 
particularity is paSyanti. That wherein letters are present 
in the intellect which is associated with particular 
sequences among those (letters) and is above the 
functioning of the prana (air), that alone is madhyama. 
That which is manifested by the functioning of prana, is 
apprehended by the sense of hearing, and is capable of 
giving knowledge of things in their particularity, that alone 
is vaikhari. Of these, suksmd should be known to be the 
cause of patyanti, paSyanti of madhyama, and madhyama of 
vaikhari. These modes are of the form of products of the 
intellect (j pratyayas). Of these, three remain only 
within; the other remains outside. These sounds are 
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subtle in the pure path, gross in the mixed path and 
grosser still in the impure path. 

"(V 

^fafiiqqT I 

_ 

^ qsfcfpqqsifaft ii 

w\$[ 1 

qg^^qrfqrfojr | 
q^cft snfoi #qf tjtfaT %qsne^ I 

feiTirci^febi ii 

^ £ 

hmti mm sr& I 

*m^\l q^i f^gq^q^fqoit || 

*£TTS| 5RTqt50ifn ^mx 5Rqqi£qq>i: I 
%rn%# qf| ^ 5qsj%rIT II 

3^|JTtMMI^li|R5 i: ?U^pqtfq<m I 
gRT^^n : W&\ $m 5*5qf% rn H 
3Rqt ^ q^t SRf 3TP# 3^3 I 1 

£&*qmrc# qq: ii 

^tbrf^ %*q: 35^51* ^nvr ^qfei^ I 

q%q? si^qrl^n H 
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WU'- fiRi fern: | 

3?^Hcr% cU cn^: %rfi: ^rl^Ti II II 

(tf. f§F§. y. *E5t. ^-3°) 

21. That has been said even there: “Those sounds 
are of four kinds, being divided into vaikhari, etc; they 
are called vaikhari, madhyama, paSyanti and suksmd. 
Vaikhari is the object of the sense of hearing, apprehends 
gross letters; when the (prana) air moves in the appro¬ 
priate places, it (is manifested and) is helpful to him who 
uses it; that speech which as preceded by the intellectual 
cognition of letters, denotes things, is above the function¬ 
ing of prana, that is called madhyama. That which is 
devoid of the cognition of the forms of letters, is of the 
nature of an illumination within (the heart), and like the 
liquid in the peahen’s egg, is associated with things 
unparticularised, this sound (speech) is called pafyanti; it 
is the third in ^aiva teaching. Suksmd is cognisable by 
intelligence alone, devoid of all capacity (to reveal 
things). The cause of vaikhari is madhyama, paSyantl in 
respect of madhyama, the cause of paSyantl is suksmd, 
which is of indeterminate nature. These four modes 
are of the nature of pratyayas of the souls (i.e., are 
cognised in the souls and are of the nature of the souls). 
Three are situated within (the body) itself; the other is 
situated outside (the body). Cowherds, women, infants, 
barbarians, those who speak prdkrt tongues, creatures living 
within the waters, — all these utter that ( vaikhari and other 
forms of) speech. (Thus, as the material cause of the 
sounds known to all, there is the establishment of bindu). 
There is no greater bondage than from them; release is 
from them, not anything else. (Now release from mala, 
etc. is supreme release, not from the modes of speech; 
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to this He says:) For, that which obscures cognition and 
conation is inseparable from the removal of those (modes) 
(i.e., mala is pervaded by those modes through their own 
non-existence). For the reason that cognitions like ‘l am 
happy*, ‘I am miserable' are (certainly) associated with 
sound (speech), souls do not ever consider themselves to 
be dissociated from these (modes of speech). (Since 
thus all cognitions are certainly associated with speech, 
this itself is the cause of bondage). Speech in the pure 
path is subtle; in the mixed path it is gross; the same 
speech in the impure path is always grosser still. [Ibid., 
vv. 20-30) 

6It rat l 

sifasi ^ fepqi ^ II 

=3 ^cTT: fS«OTT<t gflfrW I 
35551 W: q*H^TT: I 

(<rt. flp?. 3°*^) 

22. Moreover, bindu is established, as that which 
causes the kalds such as nivrtti ; it is also stated there. 
“There are other manifestations of bindu, which are of 
the nature of kalds, beginning with nivrttu The five mani¬ 
festations are nivrtti, pratislhd, vidyd , Sdnti and Sdntyatita 
and are of the nature of cities in the pure path. These 
five kalds themselves stand as the basis (support) of the 
tattvas of mixed and impure paths [miSra and aSuddha 
adhvds ). Kalds are known to be in the form of vastu 
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(object); para, etc., exist in the form of sound {Sabda). 
Bindu is essentially of the form of both vastu and Sab da 
and nothing else.” ( Pauskardgama , Bindupatala, vv. 30- 
32). 




Tt 3 %»fq rTOT || || 

(tf. ^=5- *£t. ??) 

23. Here, there are five tattvas produced by bindu 
and called 6iva, Sakti, Sadasiva, Itfvara and Buddha 
Vidya. And it has been said there itself: “Its fourfold, 
modifications in the form of tattvas are held to be Siva- 
tattva, SadeSa, ISatattva. and Vidya.” (Bindupatala, v. 33) 


cT* %STcTr% ^HlfasTRT i stiver 

cTr^isn ^: | 

siraqfar 3^^ ii ii 

24. Of these in the Sivatattva there is the mode of 
speech called siiksmd; there too exist the Sdntyatita worlds. 
And it has been said: “For the sake of the sustentation 
of the determinate knowledge of souls and of the tattvas, 
{■jiva created the (five) kalds, the five tattvas, the lokas, 
the mantras, etc.; first arose the Siva-tattva as the support 
of the Sdntyatita city.” 
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xT f^TfsrfscTctsT 

artq T^^cqmqpir qFq^; foEpjT^viRT ^tw- 
^vri*n^ i 3T^q ^ fiussitRsifyai^sr ^iivficTcqM^qr^<n ' sif^r- 
qcqfq^TT: ^rf^NdrSTf^ I JTS^nul^raRPTT 'U'«H StfegRI^I 
rrar ^rrf^r ^d^^^Kmiwi smqT#n g- qg- 



qT^^ ^ rgr dH. i ^rr <h<m *gi wi ^^rfd^qHi trerni fqsrr- 

^T^fTT ST dggqsn%n:»TT5^ 11 


25. And this is said to be Sivatattva, as controlled by 
£iva. The modification of tiiva-tattva is Sakti-tattva] there 
alone are found the mode of speech called paSyantl and 
the kalas beginning with nivrtti. As it is the locus of 
SivaSakti, it is referred to as Saktitattva. The modification 
of Saktitattva is SadaHvatattva. The SadaHva-tattva is 
the abode of the speech called madhyamd. And thus it is 
the cause of the pranava, etc., which are the causes of the 
different tantras like the Kamika, and of the bodies, worlds, 
etc., for those who experience modes of release like proxi¬ 
mity (to 6iva). The modification of SadaHva-tattva is 
iSvara-tattva. This is the cause of bodies, worlds, etc., for 
AnanteSa, etc., and for the Rudras who by worshipping 
them have attained to their status. The modification of 
I&vara-tattva is vidyd-tattva; this alone is the abode of the 
mode of speech called vaikharl) and thus it is that which 
brings about seven crores of mantras (i.e., mantrefas) who 
are causes and bodies, worlds, etc., for the vidyd-rdjnls 
(Queens of Vidyd). 

r\. =er — 

CRT I 

551R51 W 11 
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^ f%sn: smi^qfcf: I 
q%nf: || 

nqifaqt M> ftf^n^SwRi? i 
^ «qft: qfq: cr: n 

qtft&W. qRfali: qqq: to: foq; n ^ ( | 

(?. ST. « *S5t. 

26. And it has been said in the sacred Mrgendra: “The 
seven vidyarajnls are BhrgunI, BrahmavetalT, SthanumatT, 
Ambika, Para RupinI, NandinI, Jvala. Is'varas are 
seven crores. They are called vidyd^rdjnis, who are prais¬ 
ed by Rudra, in the vidyd(-tattva). Above them is situat¬ 
ed the shining dlpta-$rl ‘the lord of vidyds’. He is the lord 
of Rudras, Gonas ( Ambikd, Skanda, Vvsabha, etc.), the 
protectors of the cardinal direction (Indra, etc.), and of 
the Sdstras . In the SaddSiva{-tdttva), He is surrounded by 
sakalas who have pure parts (organs). In the bindu there 
are the lords of nivrtti and other kalds. The primal sound 
(dhvani) is the lord of Ndda\ the lord of Sakti (energy) is the 
great lord of all powers; the origin of the universe (vifva) 
is from VdgiSa and other Lords; the great Paramas'iva is 
supreme.” (XIII, 157-162). 


rflHIgqft fqqifaq: %cf: || 



^ tfit^ %qqi^i: qqq:froi: 
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HrSTf^ i sd’yth^rRddTr^TBd' f^^raf^infar» ifcfera fnidif^dcd- 
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wresq^fangj ?r i ara 

^ l^TS^r «t ; 



27. Others, however, state the definition of the five 
tattvas through the channel of 6iva thus. That which being 
associated with knowledge alone, is controlled by the 
supreme Self, is Siva-tattva’, that which" is ; controlled (by 
Him) as associated with conation alone is dakti-tattva ; that 
which is controlled (by Him) as associated with both 
(energies) which have begun (to be active) is Sadddiva - 
tattva ; what is controlled (by Him) with an excess of 
conation is Idvaratattva. What is controlled 
by Him, with an excess of -knowledge is vidya- 
tattva. Some say that all the five tattvas from Siva-’ 
tattva, are but the direct products of bindu. And these, 
Siva-tattva, etc., are products consisting in the manifestation 
of l§iva as qualified by bindu, etc., not. transformation, for 
the cause being constantly present throughout, the aban 
donment of the prior condition is impossible. Nor are 
the views of creation or punja (aggregation) consistent 
with this, since causality is ascertained to belong to one 
alone, viz., & iva. And this product is of the nature of a. 
vrtii (expansion) and is real only in its causal nature; if it 
were real in the effect-nature too, pralaya,. which is the 
24 
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state of non-existence of the tattvas, would be impossible. 
Their designation as reals {tattvas) is not contradicted 
because of their permanence till the end of the aeon. This 
pure path is not a bond, since there is not the presence 
of karma. 


^rprr anrHr^ i f£nw 

fojitewt - trawl'll ^f>«r sr 

ii4)i«n«n^i *b« ^ 

«r\4^(^5tqp?TJT : ? 

#?^T^r ^TT^Hflr cTc^rfn cig^ong^raNi^ra i rrsr qtrfq- qj*r- 
«ulwj *rtar: i 

<ror fk — «ref i tn=?r 5 

st^rc: *r femrr% ^ 1 ^ 1 & 

^sg^5#^| d ^ tTST I 

^TTr^ qfrr: | 


28. Now for those who live in the pure path, how is 
there diversity of enjoyment, since the cause of that, 
karma, does not exist? How again is there the rise of 
knowledge, since the causes thereof, kald, etc., do not 
exist? How, again, can there be turning towards objects, 
since the cause of that, vidyd, is non-existent? How, again, 
is there attachment to objects, there being no rdgal How, 
again, is there the ascertainment of the quantity of enjoy¬ 
ment, there being no time? And how is there the fixing of 
the particular enjoyer, there being no niyati? The reply: In 
the pure path, there do exist tattvas like kald, etc., bodies, 
worlds and enjoyments, as the products of bindu. There 
though karma does not exist as the cause of diversity of 
enjoyment, yet diversity of enjoyment is possible being 
dependent on the maturation of mala. It is thus: He,whose 
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maturation of mala is far advanced, experiences enjoy-: 
ment, in Sadakhya ; he whose maturation is further-more 
advanced (experiences it) in the Ifvara-tattva and vidyci- 
tattva. Therefore karma is not the cause here, but desire 
of divinity alone. Nor for !§iva are there partiality 
and cruelty, since there is no experiencing of misery here. 
Therefore, in the pure path, enjoyment is dependent on 
the maturation of mala and is of the nature of happiness 
alone. 
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29. And it has been said in the sacred Pauskara: 
“Further, since there is no attachment of karma, the pure 
paths are not bonds.” (Bindupatala,v. 43). Similarly, “This 
path is said to be an object of enjoyment, it is settled; the 
enjoyment is through rdga, etc; since they do not exist here, 
how is there enjoyment, O Mahesfvara? ISvara: Here too, 
as in the lower paths there exist the tattvas beginning with 
kdla‘, but here they are pure and the products of bindu, best 
of the twice-born.” (Ibid., vv. 56*57). Similarly, “These 
tattvas of the great Rudra-souls are pure; they are adorn¬ 
ed by beautiful cities, etc., by glorious damsels and won¬ 
derful enjoyments, free froifi misery, which are enjoyed 
through (pure) bodies, organs, etc., and are excellent.” 
(Ibid., vv. 34-35). Similarly, "It was said that in the pure 
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path there is no karma and yet there is great enjoyment. 
How, then, can there be diversity of enjoyment for those 
residing there? Tell us that O I $ vara, livara : In the 
pure path, the cause of diverse enjoyment is not karma-,. 
but the maturation of mala, which is diverse, is the cause 
here. He, for whom that maturation is far advanced, 
experiences enjoyment in the bhoga-tattva ( Sada&iva-tattva ), 
the other comes to experience enjoyment in the tattvas 
called ISvara and vidyd. When enjoyment is recognised 
to come from desire, where is the need for karmaj ol^ 
sages?” {Ibid., vv. 45-48). Similarly, “Nor does there 
result at any time cruelty for 6ambht| in this matter. It 
is he who plunges one into misery that is cruel, nor (he 
who plunges) into the other. In the pure path, enjoy 
ment is of the nature of happiness alone.” (Ibid, jvv. 52-53). 
And this sort of pure tattvas is said to be the preraka-kdnda. 
for pralaydkalas and sakalas. 

\o. mx JTFTT l STT ^ 
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30. Next maya is discussed. It means either that 
which gives one (i mayati ) the world, or that into which the 
world is resolved and whence it returns. That has been 
said in the Pauskara: “The whole world proceeds from 
this; hence it is called maya” (Mayapatala, v. 1). Else¬ 
where (it is said): “That wherein the world goes in the 
period of sleep (dissolution), thence it issues forth at the 
creation; hence it is called maya. Thus it is held 
by great preceptors.” This is the material cause 
of the host of products beginning with kaid and 
ending with the earth, is inert and is a parigraha-Sakti of 
the Lord. And that is one, since there is no evidence for 
its multiplicity. It is eternal, since it is the primal cause; 
for if it be non-eternal, there is the contingence of karma 
having no locus at the dissolution. Nor is bindu their locus 
since that is above karma. Nor the souls, because of the 
contingence of their inertness. And it is pervasive, 
since its products are cognised everywhere. 

Wsiqifaen || || 

(tf. ST. V. *) 

#51* | 
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31. It has been said in the Pauskara: “Eternal, one, 
pervasive, substantive, the locus of karma, not of the nature 
of &iva.” (Mayapatala, v. 2). And in the sacred Mrgendra: 
“That is one, not of the nature of 6iva, the cause of the 
world, the possessor of diverse Saktis ; it is a fetter so long 
as its auxiliary has any authority; it is pervasive and im¬ 
perishable. By the probans which has the property of the 
world, the creator is inferred; by that same probans 
(it is established that) there is a material cause too; 
there is no cloth without threads. That ( upadana ) should 
certainly be non-intelligent, since the effect is seen to be 
non-intelligent." (IX. 2 - 4). “The products based thereon 
exist at destruction in the form of Saktis; and at creation 
they function in manifest forms so that things (or practical 
activity) may result." (IX. 13) Similarly in Pauskara. 
“This is eternal, being the cause of all products without 
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exception; what is otherwise is non-eternal, like threads; 
therefore, mdyd is imperishable. If this were admitted to 
be non-eternal, where is the abode for karma ? Bindu is 
not the abode of karma, since bindu is above karma; nor 
do they reside in the soul, since the soul would become 
inert.” (Mayapatala, vv. 27-29). 
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32. Its possession of diverse Saktis is (known) because of 
the production of diverse effects; its delusiveness is because 
0 f being the cause of the delusion of the self in the not- 
gelf, body, etc. And this {maya) is common to all sakalas. In 
the case of those whose bodies have been resolved at the 
deluge, it is the cause of their bodies, etc. And it has 
been said in the Pauskara: ”O sages, this is common to all 
sakalas. For those souls whose bodies have been resolved 
at the deluge and who yet possess karma, mdyd is the cause 
of bodies, etc., subtle and gross at the beginning of the 
day (i n the ® rst creation).” (Mayapatala, vv. 2-3). And 
this is substantive, of the nature of a real thing, since it 
js the cause of the World. 
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33. Now the reality of the world is non-established, 
since the pramdna, the premeya and their relation cannot 
be demonstrated (intelligibly established).; r It is thus: 
pratyaksa is not (the pramdna); since differences like the 
cogniser, (the cognised), etc., and the negation of the 
other are not the contents of perception, “I know the 
pot/' whose content is affirmative. Therefore, pratyaksa 
is not a pramdna in respect of the reality of the object of 
knowledge as different from the Jmower. Therefore, there 
is no evidence at all for the*reality of the world. Or let 
it even be that there is pramdna in respect of the reality 
of the object known; what is the relation; between the two? 
It is not of the nature of identity ( tdddtmya ), since no one 
recognises identity between the pramdna and the pot. Nor 
is the relation of the nature ,of the relationship of cause 
and effect; if that wereso, in respect of a thing in a dream 
which generates the cognition in the dream there is 
the contingency of reality. Therefore, the world 
being illusory, its root cause, mdyd, is also, illusory. 
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34. The reply to this is: there does exist perception 
which is true and has the object of knowledge for its sphere. 
It is thus: when there is the doubt “post or man,” 
the perception that arises after the negation of one alter¬ 
native in the form “This is not a man," how can that not 
have difference as its sphere? Nor is this delusive as being 
determinate, for there is no sublation. Indeed when its 
being a post is ascertained on the ground of possessing 
crookedness, holes, etc., there does not result sublation 
for it at any time; nor is it that there will be no sublation 
even in cases like that of the rope and the snake, since 
that (sublation) is established for the whole world. Fur¬ 
ther, because of the similarity of rope and snake, delusion 
occurs there; but in the cognition of intelligence as of the 
form of pot, etc., we see no similarity. Further, even if 
the object of knowledge be the content of indeterminate 
perception, there is established the perception of diffe¬ 
rence. Otherwise, for the man who has not apprehended 
difference, how could there arise the subsequent determi¬ 
nate cognition with an exclusive content, in the form 
“This is Devadatta, a brahmin”? Further, the pramana 
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whose sphere is illusoriness, is it illusory or not? -On the 
first, there is established the reality of the world; on the 
second, however, there is inconstancy of the probans of 
illusoriness, in respect of that ( pramana ). Therefore the 
reality of the world is established. . Nor is the relation 
between cognition and the cognised unintelligible; for 
there exists the relationship of object and subject. There¬ 
fore because of the reality of the whole world, it is estab¬ 
lished that its root cause, maya, is also certaintly real. 
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35. That has been said in the sacred’ Pauskara:' ‘‘The 
world is, verily, not real, because of the absence'of pra-' 
mdnas, the absence of the object of knowledge and also- 
the absence of the relation (between the two); This world 
is of the nature of difference like that of cogniser, (cognisr 
ed), etc., and is the sphere (of cbgnition) for the witness 
(-intelligence); for, perception affirms things, it does not 
deny them; there is never any difference in the absence 
of negation. Therefore perception is not instrumental in- 
establishing the reality of the world. Since pervasion, is 
preceded by that (perception), inference too is not pra- 
man a (in this regard). In respect of a thing opposed to 
perception, etc., scripture has no authoritativeness,; 
Therefore, because of the absence of pramdnas, the 
absence of objects of knowledge is also settled/ Let there 
be pramdna and also prameya; the relation between the two 
is difficult to obtain. The relation between cognition and 
the pot does not consist of identity; because, of the cogni¬ 
tion being internal, the pot too should become internal. 
Nor is that (relation) of the nature of effect and cause; 
else, reality would be possible in dreams. The world 
being thus unreal, how can mdyd be real? livara. 
In respect of the world being real, there is a prdmaftd 
of great antiquity. Perception is the pramdna for things, 
it has difference for its sphere. When there is the 
doubt ‘post br man’, therein seen the (subsequent) percep¬ 
tual cognition of the nature of difference, in the form, ‘it is 
Certainly a post, not a man’. ‘This is a delusion, like the 
rope(-snake), since it is determinate; we do not recognise 
it'; (all such objections are to be refuted). For all persons 
at all times a jar is admitted to be but a jar; nor thus is the 
rope, since sometimes it becomes a snake for (some) men, a 
garland for some others; not thus are jar, pot, etc. Further, 
because of the similarity of rope and snake, the delusion 
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there is intelligible, (but) in the cognition of intelligence in 
the Form of pot, etc., what is the similarity? Cognition of the 
nature of difference exists even in indeterminate perceptual 
cognition; else, the subsequent cognition which is exclusive 
and qualified by name, etc., would not arise for him who 
has not apprehended difference in the thing. Further, 
that pramdna by which the non-existence of the world has 
been declared, is that a pramdna or not (a pramdna )?— 
this should be considered; if a pramdna, then the world is 
real, since this {pramdna) is included in that (world); if 
not a pramdna , much more easily would the world be 
real. The relation between cognition and pot is that of 
what is made known and what makes known. Thus the 
world which is real, how can it be born of the unreal? 
Therefore it is settled that mdyd, the cause of the world 
is real.” (Mayapatala, vv. 10-26) 


tot i * 

d^rdtoiy^cstr- 


36. Now, in respect of the reality of mdyd , 
the following inferences constitute the pramdna: the 
host of tattvas from kald to the earth are dissolved with¬ 
out differentiation in some cause, since being products 
of one (cause) they are yet differentiated, like the 
trunk, leaves, etc., (which are resolved) in the seed; 
further, kald, etc,, have material cause, being products, 
like pot; karma at the time of the deluge has some locus, 
being a residual impression, like what is admitted. Nor 
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is the inference satisfied otherwise by time (j kdla ), for time 
being perishable, in the manner to be declared, it could 
not be the locus then. 
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37. Now, if karma were established there would be 
the establishment of mdyd as the locus of that. In respect 
of its (own) existence, what is the evidence? The reply 
is: the enjoyment of happiness and misery by creatures is 
dependent on something since it is not of their nature, 
like the colour produced by baking. Istdpurta, etc., have 
a function which exists in the instant prior to the origina¬ 
tion of the fruit; for though perishing prior to that origi¬ 
nation, yet they generate that (fruit), like the activities 
of farming. Nor does it stand to reason that the grace o 
God alone may be functional; for, since it does not 
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generate fruit after delay, there is the contingence 
of-the generation of fruit even immediately afterwards. 
And it has been said in the Pauskara : "Though enjoyer^ 
ship is common (to all), some enjoy in heaven, some others 
in hells like Avici, this cannot be causeless; that which is 
the cause here is to be understood to be karma, O sages. 
In spite of the equality of the agricultural activities of 
both, one obtains food, the other nothing at all, that, O 
twic'e-born ones, has karma for the cause.” (Mayapatala, 
vv. 31-33). 
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38. Nor may it be said, that that (difference) is 
generated by prakrti, for prakrti being what is enjoyed, it 
cannot be that which brings about enjoyment. Now, 
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karma, which is of the nature of merit, an attribute of 
the prakrti- produced intellect, may be an object of 
enjoyment being of the nature of a disposition (of the 
intellect and buddhi); as of the nature of activity, it may 
be that which brings about enjoyment. If this be said, 
since that (merit) as an attribute of the intellect is of the 

nature of a disposition alone, and since these (dispositions) 
are in a state of inequality, something else should be that 
which impels. Nor may it be said that it is what impels 
itself, since activity in respect of oneself is self-contra ic 
tory. And thus it has been said in the Pauskara : “Nor is 
prakrti the cause here, because of opposition (to causa lty 
as being an object of enjoyment. That which is an object 
enjoyment is not that which causes enjoyment, therefo 
let us recognise karma as distinct. ‘That which is a tra ^ 
formation of prakrti, is of the nature of the eight dispo 
tions of the intellect that is not of the nature of karma, t 
(which) is an object of enjoyment is other (than karma) 
if this be the view, that too is unsound; since the dispos 
tions are of the nature of pratyayas (creations of the m 
tellect). These dispositions are always seen to be diverse 
among men, but not equally; this should be brought 
about by some cause, O men of superior birth. Nor is a 
thing the cause of its own diversity, because of infinite 
regress.” (Mayapatala, vv. 33-37) 
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39. And this karma is three-fold because of difference 
in the cause as mind, speech and body. Of these, what 
is generated by the mind.is of the nature of the contem¬ 
plation of the deity of one’s choice, the desire to appro¬ 
priate another’s property and so on. What is produced 
by speech is of the Recitation of mantras, scandalising, 
others, etc. What is generated by the body is of the 
nature of worship of the deity, going to the place where 
one ought not to go, etc. Thus the cause is three-fold. 
The effect of karma is three-fold, being divided into, 
happiness and misery that are adhyatmika, etc. Of these 
clarity of the mind, its affliction, etc., are adhyatmika. 
What is generated by the besmearing of sandal paste, 
striking with a sword, etc., is adhibhautika. The desired 
or the undesired produced by rain, heat, etc., is adhi- 
daivika. Similarly, (karma) is five-fold as worldly, scriptural/ 
adhyatmika, adhimargika and mantra. Of these that which' 
is generated by the construction of wells, tanks, etc., or by 
eating what ought not to be eaten, etc., and what generates 
the enjoyment bounded by the path pervaded by nivrtti- 
kald, as also the bodies which are the causes of that 
(enjoyment), is worldly (laukika). What is generated by 
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the practice of jyotisioma, etc., and generates enjoyment, 
bounded by the path pervaded by pratislha-kald, is scrip¬ 
tural (i vaidika ). That which is generated by vairdgya, etc., 
and generates the enjoyment bounded by the path pervad¬ 
ed by vidyd-kald, is adhyatmika. Wliat is generated by 
yoga, and generates enjoyment, bounded by the path 
pervaded by Sdntikald, is adhimdrgika. What is generated 
by vijndna, and generates enjoyment, bounded by the 
path pervaded by Sdntyatitakald is mantra. This fivefold 
karma, being the cause of material happiness, misery, etc., 
is a pd$a (bond). From may a, which is established as the 
locus of this karma , there arise directly or indirectly the 
thirty-one tattvas beginning with kald. Of these, kdla is ^ 
the cause of that action which is of the nature of 
determining the extent of the enjoyment; it is that which 
is qualified by such cognitions as lava, truli, etc.; it is the 
first transformation of mdyd. Some, however, say that 
it is kald which is the first product. And this (time) is 
three-fold as the time of creation, the time of sustentation, 
and the time of destruction. 
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40. Now how is this a product since while being one, 
it is beginningless as generating an effect which is begin- 
riingless like a stream? Nor is there non-establishment of 
of the qualification (“being one”); for there being no 
evidence for difference, time is established by a pramdna 
only as associated with the principle of parsimony, and 
hence its oneness too is established. Hence it does 
not stand to reason to say that its being a product is 
inferred from its being manifold, while being inert; for 
there is non-establishment of that which is qualified (being 
manifold). Nor may it be said that differences like earlier 
and later are experienced in respect of time; since that 
which is earlier is itself later at another time, the diffe¬ 
rence should necessarily be due to external adjuncts; 
therefore time is certainly beginningless. Not so; if 
differences of time were due to external adjuncts, then, 
since in every case the product of time would be intelligi¬ 
ble even through the external adjunct, there is the con- 
tingence of the non-establishment of time itself. Further 
if there were one, that being the cause even because of 
being the locus ( adhikarana ) there is the contingence of 
the unintelligibility of the absence of particular effects as 
determined by non-existence of particular time; further, 
where there is non-difference in respect of characteristics 
etc., there is no external adjunct. Therefore difference is, 
but natural to time. Hence it is that since it is manifold, 
while being inert, there are origination and destruction 
too (for it). 


• as* 51 ““ 
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4.1. Now, thus, how can there be eternality for souls, 
since the meaning of 'eternality' is only to abide in eternal 
time? If this be asked, no; for the meaning of that (word) 
being only freedom from determination by time, the 
eternality of the soul is possible. That has been said in 
the Pauskara : “Kdla (time) through its modes such as 
lava, truii, etc., catches hold of the man who is active 
through the three tattvas beginning with kala, and these 
exist only in the paths of worlds and bodies; that which is 
the cause of the modes of past, present and future is to 
be understood as kdla', it is that (time) which generates 
objects of enjoyment for men." (Pasrapatala, vv.47-49). 
Similarly, "(Sages:) kdla is recognised by some, O 
Uvara, to be one, pervasive, eternal. You should tell 
us, O Lord, why it is not recognised to be so here. 
ISvara : If time be recognised as one, it would not be 
different from the activity, ( kriyd ), since for activity of 
itself, there is not. the nature of belonging to the past, 
(present), and so on. If these (distinctions) be recognised 
even of that (activity), there is the contingenee of that 
itself being kdla. Hence, in the case of things which are 
present^ etc., their ascertainment is through their nature 
as present, etc., through times which are different. There¬ 
fore this kdla is not one, but has manifold modes.” (Ibid., 
vv. 53-56). Similarly, "because of being manifold, 
while being inert, this (kala) is non-eternal, like the pot. 
For that which is non-eternal, pervasiveness is excluded." 
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(Ibid., v. 61) "Sages: kala is said to be non-eternal; how 
then is there eternality for the souls? Eternality is 
abiding for eternal time; tell us that O, ISvara . ISvarai 
eternality is established because of non-determination 
by time, in the same way as for time (on the view of 
those who maintain its eternality). Nor is there eternality 
for time (through abiding in eternal time), because of 
infinite regress in the case of (this other time).” (Ibid., 
vv. 64-65). 
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42. Nor may it be said: “Kala too being destroyed 
at the final deluge, there is need for another kdla even 
then (to determine the period of the deluge, before a 
fresh creation),” since this (duration of the deluge) is 
intelligible even through the will of the Lord. That has 
been said even there: "Sages: as arising from may a, the 
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perishability of kdla is well settled. How, then, can there 
be temporal regulation when there is the final deluge of 
all things? I&vara: He dispenses the regulation by his 
own will, at the time of the deluge. Therefore, the 
requirement of kdla is not admitted in respect of the 
activities at the destruction. Even during the deluge, the 
Lord always bestows grace, creates, protects, destroys and 
conceals, (but) not being dependent on kdla” {Ibid., vv. 
68, 70-71.) 




43. There is no separate dik-tattva, since it is not 
invariably required in the preraka-kanda, the bhoga-kdnda 
and the bogya-kdnda. Now, is it that there are no 
directions at all? They are admitted, as general, being 
determined by adjuncts like the sun, and particularly in 
relation to each thing, for the sake of distinctions of merit 
and demerit. 


^wi>d i ^frd i 

44. The tattva which is the cause of regulation is 
niyati. And this is the second product of mdyd itself. 
Regulation is the linking of the fruit of evil acts with 
the agent thereof, the specific relation of the fruit of good 
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deeds with the respective agents and the non-origination 
by those bodies etc., of enjoyment in the case of other 
persons. This function is itself the evidence for the 
category of niyati. If indeed there were no niyati-tattva, 
no one would enjoy the fruit of evil deeds, one would 
enjoy the fruit of another’s good deeds, and Yajnadatta’s 
body would produce enjoyment for Devadatta. 


WL 5T3 qqi qfe 

^ {q fo> d i <«ii q argrercifeifr i q q 

^trrfq qr^r srf^ 

srat q i q ft *ra?=q 

I q =q ?Rq 5 M 5itq 
^JTrf?TF% Rft^Hici&'Aw dfc^rt:; 

(2T. q-VW) dfcH<«J I anwror 3?3SH^r 

^RqqSRTifrq I qq ^KkwRr 5Tg^>nlRidr^4d c ra ^lS T d^ - 
ftqq dM ttld *fq q d^Clilqifq fqqftcfiqfeftH dW^mT" 
fe^TRWJT^T 51 d^vijd f qqfcrefffowld , ^>dt^ ^v^r- 

3TqqTcqftqRsfq q SficT: q^RlqfqqJT:; aiWlitf T^rai^gqrfq 
d^qw: | qq ^d’Wiiij ' qrarSR^cqqnr Wfq? a i qq r fcaK * '* 3 
^ktR q^T^TRFqsirT^rqqfq | q«nc*J^q^rRqT 
■ S dmRd %Er I qq qq q^ TW jW T R q t ddTd^^ 1 

q qr ^rq qqffq siq^; ^qr%: *n=qiR*P qafaq^qrarerqqaqq 
qq qrRdrqcqrq.; ^qqfqtR^FqjTTmnrq q sr ren^Rq ftqTfccq- 

q fiq? q q r% 


^%qcqr<u qq srcfosqifr 

qqqsRh TT 5r mr^ t T% d t dT»mif£d<wifi ^qT^qrq^RRrqqq^q- 

^fqrqj qg ^rqrrft q fcq q q faqgrar^q qqqflq Eiqfqqre Hq %r; 

*req q^d d’a cgti i^Tn ^ Ti Rr^ q qqRn*T3rqq>qqT 

qfen^l d'Wlftwmw faqftdTdq#frl4^ tl 
27 



210 


$A1VAPAR1BHA?A 


45. Now, because of evil deeds invariably producing 
their fruit, there is no contingence at all of their non¬ 
enjoyment, so as to cause the admission of another tattva 
to avoid the contingence of the non-existence of the 
effect when the causal aggregate is present. Nor is there 
non-establishment of the invariability of evil deeds 
producing their fruit, since the scared teaching of prohi¬ 
bitions is itself evidence therefor. Similarly, even in the 
case of good deeds, since they have natural capacity only 
in respect of the fruit attaching to the agent, there is 
non-contingence of enjoyment by him who is not an 
agent. Therefore no other tattva need be admitted to 
avoid that (contingence). Truly, another tattva is not 
admitted to avoid the combustibility of water, nor is it 
non-established that the productivity of these (good deeds) 
is only in respect of the fruit attaching to the agent; it is 
established by the atmanepda (in “yajeta”, etc.) which 
lays down the fruit that goes to the agent; further it is 


established by such arguments as "He is the agent, since 
Sacred teaching is purportful” ( Brakmasutras II. iii. 33); 
otherwise there is the contingence of the futility of 
observances. Similarly in the case of the body too, since 
it is earned because of the respective karmas, the invariable 
generation of the enjoyment on the respective karmas is 
intelligible; hence not even in conformity with this, is there 
the establishment of the niyatitattva. Therefore, since regu¬ 
lation is otherwise explained, niyati does not have to be 
accepted for the sake of that. Not so; though the produc¬ 
tion of ft’ 11 * 1 ' by evil deeds be invariable, there is no 
invariability of the enjoyment of (that) fruit by the agent; 
since that (production) is intelligible even with the rela- 
. p fruit to another, similarly in the case of good 
^ l0I *j s toCj the generation of fruit alone is definitely 
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laid down by scripture, not also the bringing abbut of the 
relation of the fruit to the agent, “Now by the atmanepada 
etc., it is definitely laid down that the fruit relates to the 
agent (alone)” — if this be said, true; hence it is that as the 
cause thereof, the niyati-tattva has to be admitted; for, 
niyati is required by karmas, in the same way as the 
command of the king, etc. Similarly in the case.of the 
body too, though obtained by the respective karmas 
regulation is not intelligible in the absence of niyati ; for 
in the absence of the king’s command, the grains, etc., 
though produced by the agricultural toil of particular 
(farmers), are not seen to cause enjoyment to those 
respective (agents). “Now.since all this, regulation may 
happen even through Siva-Sakti, niyati is futile”—if this be 
said, no; for, since that {Sakti) produces the respective 
effects in conjunction with the respective settled causes, 
the production of these by that alone is impossible. 
Therefore, niyati-tattva should be admitted for the sake 
of regulation. 
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46. Now, even though the niyati-tattva that has 
entered into the bodies of persons ( dtivahikas ) qualified 
(for particular enjoyments) and is thus distinctive, may 
be the cause of regulation, the niyati-tattva which is common 
as the supports of the worlds, etc., is not such a cause; 
hence how can there be regulation by it? What is the 
evidence for the existence of that (regulation)? If this 
be asked, no; for, as belonging to that class, that 
(tattva) too produces regulation. And in respect 
of its existence, revelation itself is the evidence. 
That has been said in the sacred Pauskara : 
“Listen next briefly to niyati, O sages! When for the 
person who through the functioning of kala, vidya, etc., 
has set out on enjoyment, there is the contingence of the 
filching of fruit (by another) in respect of the fruit 
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acquired (by himself); in order to stop that, there sets out 
this niyati in the 6aiva teaching. It does not do so invari¬ 
ably (in the case of all souls, those in the Suddhadhva being 
free from karma), nor (is it regulative) of mala, mdyd and 
karma (in the same way as it controls souls), but it is 
active, O twice-born ones, only in respect of the person 
that is associated with those .{mala, mdyd, and karma) 
By its own capacity, it links to enjoyment even those who 
do not desire it (since it is unpleasant); (it links them) 
only to those (enjoyments! earned by themselves never 
to those earned by others. If it did not exist, one woul 
enjoy what has been acquired by another, just as in the 
absence of the king’s rule, the thieves would enjoy what 
has been earned by others; even in the same way this ( tattva ) 
is the destroyer of impropriety. Body, organs, (objects 
of enjoyment) are all regulated by this (i tattva) . Then it 
may be said that the takti of !§iva may itself be the 
regulator; true, it is (the regulator), not of itself (directly) 
but through the interposition of niyati. (If this were not 
so), then, because of being in relation to that (Sivafokti), 
(all souls) would be released (straightaway without any 
regulation). Karma is not capable of linking its own fruit 
to souls, since it is karma like agricultural activities; there 
fore, karma is not what is regulative here.” (Pas'apatala, 
w.79-87). 
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47. The tattva that is the manifester of the soul’s 
cognitive and conative intelligence is kald. Manifesta¬ 
tion is the removal of obscuration. And that is not the 
destruction of the existence of what obstructs; but,’ 
through the removal of the capacity to obscure, it is the 
removal of that which possesses that capacity, i.e., making 
it incapable of practical utility on the analogy of the 
moss in the water, (where it has been temporarily 
cleared). The evidence for the existence of this (tattva) 
is this inference: the removal of what obstructs intelli¬ 
gence is dependent on some distinctive cause, since it is 
an effect, like what is admitted (by both of us). Since 
adrsia, etc., are non-distinctive, by these that (inference) 
is not otherwise satisfied. And this (tattva) in accordance 
with the karma of souls, effects the partial removal of 
mala. That has been said: “Intelligence is of the nature 
of knowership and agency; its full force is mainfested for 
the soul by kald ; that kald, however, is the destroyer of 
that alone; kald does not manifest the soul’s intelligence 
fully but only partially through the functioning of it in 
accordance with karma” 
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48. Now, let the manifestation of cognitive and 
conative energy be through effort, an attribute of the 
intellect, since you must admit of it the property 
of manifesting; otherwise, even without the effort relat¬ 
ing to the lump of clay, etc., and through the manifes¬ 
tation of cognitive and conative energies by kald 
alone, there is the contingence of the creatorship of the 
pot, etc., for the potter, and so on. If this be said, no; 
for, since effort comes into being after the manifestation 
of cognitive and conative energies, its being their mani- 
fester is unintelligible. It is thus: the effort relating to 
the lump of clay, etc., is through, the cognition relating to 
the clay, etc.; that again is through the functioning.of 
manas; that too is through the substrate relating to it; and 
the substrate is of the nature of the non-manifest cognitive 
and conative energies. Nor is it of manifested form. Nor 
is its manifestation possible through effort, since effort is 
dependent on the functioning of manas, which is 
dependent on manifestation. Therefore, though it (effort) 
may elsewhere be the manifester of cognition and 
conation, in the first functioning of the manas, etc.» it 
should be admitted that the manifestation of cognitive 
and conative energies is only through kald . Therefore, 
for the manifestation of cognitive and conative energies, 
kald-tattva should be admitted. 
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49. The teftoa, which prompts in respect of objects, 
persons whose intelligence;; have been reinforced by kald, 
is vidya. The cognition of the intellect has a distinctive 
cause {katana), since it is an act, like what is admitted; 
by this inference this ( vidydtattva ) is established. That 
has been said in the sacred Pauskara: “In him who has 
become agent through kald, that which is the distinctive 
cause {katana) in the cognitive act characteristic of the 
intellect, is vidya, in the Saiva teaching. Intellect, 
indeed, is an object since like pot, wall, etc., it is an object 
of apprehension; the object of apprehension, like colour, 
etc., is seen to require a distinctive cause; and then, 
when the object is gradually ascertained through these 
which begin with the sense of sight and end with the 
intellect, the person knows those ascertained objects, 
through »zrfj»a.”(Pasrapatala, vv. 9-11). 
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50. Nor is the inference satisfied otherwise by the 
(admission of) manas , since its functioning is dependent on 
certitude which is the function of buddhi ; and the function¬ 
ing of the buddhi is dependent on the cognition of the 
intellect. Therefore, the cognition of the intellect, being 
prior to the cognition of the functioning of manas, the 
former is not generated by the mind; further, manas is 
established as the cause of cognition and conation alone. 
Though in the manifestation of intelligence, the illumi¬ 
nation of the intellect is necessarily to be assumed as 
a cause, yet in that manifestation of intelligence which 
relates to the organs, etc., favourable to the illumination 
of the intellect, vidya alone is the cause. 
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51. The tattva that causes attachment to objects is 
f aga. That has been said in the sacred Pauskara: “From 
kald arises rdga for causing immediate activity in souls. No 
soul is indeed seen to enjoy even though not desiring. 
Because of being attached to enjoyments by rag a, he 
becomes capable of enjoying objects of enjoyment. 
(Ibid. vv. 26-27); And this is established by that mani¬ 
festation of icchd-Sahti which is favourable to the first 

functioning of the organs. Though elsewhere, (raga as) 
28 
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an attribute of the intellect, is the manifester of attach¬ 
ment, what manifests (even) here is the rdga-tattva ; hence, 
the establishment of that ( tattva ) is to be understood even 
as the cause of the attachment, that is an attribute of the 
intellect. 
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52. Now, the generator here is but the cognition 
of instrumentality to happiness, etc. Nor does it 
stand to reason to say that attachment is not seen for 
the non-attached person -even when that (knowledge) 
exists; for you too have to admit then, that (attach¬ 
ment) does not arise because of the perception of defect 
jn the object, and so on; otherwise, the origination of 
attachment for him through rdga-tattva is irremediable 
even on your view. Further, since the rdga-tattva cannot 
be the cause of the desire for particular objects, it is 
meet that the cause is only the knowledge of instru¬ 
mentality to happiness, etc. Therefore, attachment 
which is an attribute of the intellect is dependent on the 
attractiveness of the object, not dependent on the rdga- 
tattva. Not so; attachment to particular objects, though 
dependent on the attractiveness of the object, is dependent 
the rdga-tattva which is the manifester of icchd-iakti in 
ra j j n the same way as the colour mdnjisihaka, etc., 
f dependent on the colour of the decoction of triphald. 
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53. The tattva that causes, enjoyership for the soul 
in respect of prakrti is the purus a-tattva. And this is 
produced by the five sheaths of kald, etc., and by avidya. 
And this causes enjoyment to sakala souls alone, not to 
vijndndkalas or pralaydkalas, since for them there is no 
contact of kald, etc. Nor may it be said, "kald etc., be 
themseleves the cause (of enjoyment); why the need for 
another tattva ?” For, these being settled to cause only 
other kald, etc., if here too that itself were the cause, there 
would be confusion among tattvas. Further, enjoyership 
is impossible in the case of sakala also, as in the case of 
vijndndkala. Nor do avidya, etc., cause pumstattva, since in 
the absence of kald, etc., the person cannot be an agent. 
Therefore, there must be admitted the pumstattva 
which is a product of prakrti, is produced by kald, etc., m 
conjunction with avidya, etc., and is the cause of the 
enjoyment of prakrti. 
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54. And it has been said in the sacred Pauskara: 
“He who is associated with the five sheaths, is intent on 
the enjoyment of prakrti, and is conjoined with avidya, is 
called purusa. Neither the vijndndkala nor the pralaydkala 
attains that ( tattva ) which is called purusa, for the 
reason that he is not devoid of avidya, etc.; the sakala 
soul alone attains what is called purusa. If the five, 
beginning with kald, were themselves the cause of purnstattva, 
then there could be no enjoyership of prakrti any more 
than for vijndnakalas. Similarly, avidya, etc., are not of 
themselves the cause of purnstattva. Since there is no agency 
in the absence of kald, etc., how can he become an 
enjoyer? He, who is overpowered by avidya, etc., which 
are related to prakrti and are known as the punts tv a-mala 
of persons, and is endowed, with kald, etc., is, therefore. 
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admitted to be a purusa” (Pumstattvapatala, vv. 1-6). The 
inference too (is thus). The souPs enjoyership of prakrti 
has pumstattva for cause, since it is an effect, like what is 
admitted. And this tattva is distinctive for each indivi¬ 
dual. 


*1. Jig i spi star 
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‘55. Now in dlksa, there are mentioned bhuvanas 
(worlds) as existing in purnstdttva. How can these exist 
therein? If this be asked, the reply is: as in ^ 
village on the Ganges”, it is possible for them to ex 
on top of the prakrti itself which is in the proximity o 
purusas as their object of enjoyment, And there it as 
been said: “In the dlksa, however, there have een 
declared bhuvanas in puihstattva. How can these exist t 
Rend this veil of darkness born of doubt. ISvara. 
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the existence of worlds is declared by secondary implica¬ 
tion (of the words); therefore, we shall assume them to 
exist only in prakrti which exists in their proximity, just as 
when it is said ‘the village on the Ganges* the bank 
thereof is assumed (as the meaning).” ( Pauskara,, 
Pumstattvapatala, vv. 7-9). These seven tattvas beginning 
with mdyd and ending with purusa, which are pure and 
impure are said to constitute the bhojayitr-kdnda. 
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56. Prakrti is the primal material cause of all those 
beginning with gun as and ending with the earth. This arises 
from kald, as agitated by SfrikanthaSakti. Now prakrtiis 
not the material cause of gunas, but only the gunas in a state 
of equilibrium (constitute prakrti). The.y are the primal 
cause, since there is no evidence of their being products, 
thence alone arise mahat, ahahkdra, etc., which are evolve- 
ments and e volutes. If this be said, no; gunas being manifold, 
while being inert, are products; hence they dannot be the 
primal cause. Now, though gunas are manifold, their 
equipoise is but one; and that itself is called prakrti. This 
cannot be said, since though the equipoise is one, the gunas 
being manifold, there is need for a material cause; some 
material cause other than those (gunas) has to be assumed. 
When there is disparity among the gunas, the equipoise 
said to be the material cause, ceases and there is the con 
tingence of the cessation of the product too. Since they 
are qualities (gunas) they are not reckoned among the 
tattvas. And it has been said: “That whereupon comes 
the host of tattvas from guna to the earth, that is said to be 
the avyakta, which is agitated by this energy of iSrlkaiitha. 
Sages: gunas alone in a state of equipoise are said to be 
prakrti, then how is prakrti said to be the material cause: 
iSvara: the state of equipoise of the gunas is not- prdkftt 
in 6aiva teaching; since gunas, O sages, are non-inte 1 
gent and manifold, they are recognised to have a cause, 
and that is named prakrti.'* (Ibid. vv. 18-21). 
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57. These seven tattvas, ending with kala, etc., are 
referred to as bhojayitrkdnda. From this same prakrti- 
tattva there arise the tattva called citta which is of the 
nature of the gunas about to become disparate, which is 
the generator of the mere prefiguring of cognition 
and which has other names as guna and avyakta. 
Citta, mahdn, guna and avyakta are synonymous names 
of the evolute of prakrti, also known as kdrya-mayd. 
An d this guna is three-fold, as divided into sattva, 
rajas and tamas. Of these, that whose function is illumi¬ 
nation is sattva\ that whose function is actuation, etc., 
is rajas; that whose function is restraint, etc., is tamas. And 
it has been said: “ Rajas and other gunas are said to be 
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of the nature of activity, illumination and inertia. 
Steadfastness, courage, skill, softness, buoyancy, 
contentment, straight-forwardness, purity, industry, 
patience, remembrance, friendliness, eagerness, equani¬ 
mity, calmness, mercy — these are said to be the functions 
of sattva. Next are related those of rajas', bravery, 
cruelty, great joy, conceit, wickedness, strength, merci¬ 
lessness, enjoyment and ostentation are the qualities of 
r ajas. Non-satisfaction, dullness, weakness, tale-bearing, 
heaviness, excess of sleep, stupor, laziness, ^confinement 
and stupidity — these are said to be the different functions 
of tamas in all creatures. Thus has been explained briefly 
the guna-tattva, O sages!” (Ibid., vv. 21; 37-41) 
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58. Though the indriyas, ianmatras, etc., have the 
ahahkard-tattva as their material cause, they are indepen¬ 
dent tattoos; thus there is not any inappropriateness in the 
gunas not being a single tattva ; yet since they produce even 
29 
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single effect only in conjunction, their being a single 
tattva stands to reason. Nor does it stand to reason to 
ask how it is possible to speak of this as sdttvika and this 
(other) as rajasa since in all products all the gunas are the 
causes; for that is intelligible through the preponderance 
of the respective functions, such as brightness. The 
evidence for the existence of guna is this: pleasure, pain, 
delusion, etc., are generated by something, since they are 
products, like what is admitted. Nor is this intelligible 
even through the cognition of particular objects. For 
even a single object, e.g., a damsel, produces pleasure, pain, 
etc., through differences in the persons (affected). 
It is thus: Gaitra experiences pleasure from PadmavatT; 
for Maitra who has not obtained her, there is pain; for 
her co-wives there is envy and delusion; all these disposi¬ 
tions have been explained through (the single illustration 
of) PadmavatT. Nor is there difference (in the experiences) 
because of (the object) being one’s own or being another’s. 
For even in what is common, like music, there are seen 
pleasure, pain, etc., because of difference in the persons. 
Nor does it stand to reason to ask, “Even according to 
you, in respect of objects produced by the activity of 
gunas, how can there be pleasure, pain, etc., through 
differences in the persons?” For a distinction is intelligi¬ 
ble in the way, that when a particular guna arises for a 
particular person, then for that person, that product 
generates pleasure, etc., (its appropriate function). 
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59. From this same citta-tattva arises the buddhi-tattva 
wherein sattva is predominant while rajas and tamas are 
subordinate. That buddhi is two-fold: determinative and 
non-determinative. In the non-determinative intellect 
resides residual impression (safhskdra). The evidence for 
its existence is thus: the apurva generated by sacrificial 
acts and acts like digging wells, has some locus, since it is 
a residual impression, like what is admitted. Nor can the 
soul be its locus, because of the contingence of mutability- 
Similarly, ascertainment is dependent on something, since 
it is an act, like what is admitted. Similarly, the qualities, 
merits, etc., reside in something, since they are qualities, 
like what is admitted. This being the case, there is the esta 
blishment of that ( tattva ) even as the generator (of ascer 
tainment) and as the locus of residual impression. 
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60. And.it has been said: "Buddhi arises subsequent 
to the guna-tattva, O sages. In it sattva is predominant, 
while rajas and tamas are subordinate. That buddhi is said, 
in the Tantra, to be determinative of objects. The 
function of buddhi is two-fold, being of the nature of 
disposition and determination; the first of these is non- 
determinative in nature. That which is of determinative 
nature is the intellect; the other, however, is of the 
nature of the apprehending soul ( i.e ., of the nature of 
citSakti). Further, acts like the construction of wells and 
tanks performed by those desirous of the fruit do not bring 
about their fruit immediately even here but ony subse¬ 
quently since that (fruit) belongs to the hereafter; therefore 
these acts though having perished, yet persist till the time 
of the fruit; hence a residual impression called apurva is 
assumed; that cannot be in the soul, because of his being 
subject to change (in that case); the residual impressions 
even of farming, etc., are not seen in the soul; that wherein 
acts create impressions is the intellect with eight qualities. 
Similarly are to be inferred residual impressions of 
cognition, etc., as well, O sages.” {Ibid., vv. 42-49) 
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61. Those eight qualities are: merit, knowledge, non- 
attachment, lordly powers, demerit, ignorance, attach¬ 
ment, arid absence of lordly powers. Of these, dharma, 
jndna, vairdgya and aiSvarya are sdttvika modes; avairdgya is 
rdjasa ; the remaining three are tdmasa. Of these dharma 
is two-fold, yama and niyama. Tama is five-fold: “non- 
injury, truth, non-stealing, continence and non-wicked¬ 
ness/’ Niyama too is five-fold: “non-anger, service of the 
preceptor, purity, contentment, and straightforwardness." 

?nnfer sttjt pTf^fq- l 

%rranfer i g i 3 ^^* 

a in cir ^.sec4yg^ a ig 1 *nr 

#^ro*TFT: I 1 SlTff SH**’ 

’ Hidte^xrhdi 1 ?wt: sTSKfcjt sim s&irsnsn • 

5tnr iid^Hiunrigw^, ma *-i 

jtht UKk^fcMH.* 'HNSife* 1 

| STTSfri RT?T 45\fi«r*U'md: I fdririu I ^n 5 * 5 

- g a r rekifc gig - 






230 


$AIVAPARIBHA?A 


fnmi I 

53^ *&£HJ STSmfofq' ftw-^f- n^^^^Hl^l^MU T gn T ^- STcqr- 
rere-*r re r 4- foc q*af f % 5r tar* i U i i s^th- 

I CRT ■endi'hlR^HM^H I *rl^) 

5mr srfonrra'tsawfe^ actr^uIdNfe: i n^iMVc-tg %qrRs<r3ftsr 
^srer fosg sr^if^g q^gTsq^^rq-: i cnfwt *m f^TTf^r^r^r 
^Brsrr^r ar|nnTT?n^T ^ ^t^ittttt: i sFacrrfosft srnr 

SKiR^PwiRa ^ q'Vnr *gHWF t g ^rggn^ i sr^r^mcqgfs- 

srafong ^^r^c?rfei^cf^^4i=hi i nsr g- snrf ?*rfgrsr: i aia- 
*t*fiffd: i £t<i«i: i ag'sqfeTaa^saa^ i srsnrf ^srBrsrt i 

araia > st^r^r i ar^ar*? i 


62. What is called non-injury is not causing pain to 
others though they may be enemies; such injury as is pres¬ 
cribed by the sacred teaching is also non-injury. Truth 
is non-utterance of a falsehood even by him who is in 
fear of danger; the utterance of a falsehood for the sake 
of one’s preceptor or a deity or a brahmin is truth. What 
is called non-stealing is the non-appropriaion of another's 
possessions which have not been gifted to one; it is 
also the making light of valuable things heard of or seen. 
What is called continence ( brahmacarya ) is to treat as a 
mother even a woman who solicits. To be free from 
mental blemish even when injured is non-wickedness. 
These are the fivej>am<w. What is called non-anger is the 
absence of anger even when beaten. What is called ser¬ 
vice of the preceptor is the carrying out of the commands 
of the preceptor, etc.; also faith in obligatory and other 
such rites. What is called purity is the purification of 
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the body by water, and purity of the disposition. What is 
called contentment is equanimity in gain and loss. Straight¬ 
forwardness is the absence of crookedness. These are 
the five niyamas. Jnana is of ten kinds. They will 
declared in the section on release. Non-attachment to. 
is often kinds, generated by (1) disease, etc., (2) satis 
faction at the enjoyment of all material objects, 
the three kinds of misery, internal, external and elemen¬ 
tal, (6-8) the misery in acquiring, preserving and spen 
ing wealth, (9) the loss of friends, and (10) the percep¬ 
tion of defect (in the objects of enjoyment), it has as l 
cause either knowledge of the sacred teaching in this 
or the maturation of merit from a former life. Lor ^ 
powers are eight-fold divided into anima, etc. Their c a 
racteristics will be clear from the texts to be cited below. 
Adharma too is of ten kinds! injuriousness, utterance 
falsehood, going with those with whpm one should not go, 
stealing, jealousy, anger, neglect of obligatory rites, uo 
purity, discontent, and crookedness. Ajndna too is five fo » 
divided into tamas, moha, mahdmoha, tdmisra, andhatamisra. 
What is called tamas, is the conceit of non-self in t e 
self; and that is ten-fold being divided into the system . 
the Carvakas and so on« What is called moha is the cog 
tion of the supremacy of the lordly powers, anima, 
when they are attained. Mahdmoha is the determipa ^ 
of the supremacy of sound, etc., which are^ tel \ ° ' 

divided into divine and non-divine. Tdmisra is.su j 
ing from the loss of sound, etc., which are ten o > 
divided into divine and non-divine and of the eig ° 
powers, anima etc. Andhatdmisra is intolerance o ^ 
person's enjoyment of the ten, Sabda, etc., and ° 1 ® ’ 

anima, etc. Avairdgya is of a hunderd kinds throug 
rences in tusii, etc. AnaiSvarya is eight-fold, an it i 
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in dependence on Sakti. Thus, dharma is ten-fold, jnana is 
of 80 kinds, non-attachment is of 100 varieties, aiSvarya is 
of 64 kinds, adharma is ten-fold, ajndna is 64, avairagya is 
of 100 varieties, anai&varya is 184; altogether the modes of 
the intellect are 612 in number. 
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63. And it has been said in the sacred Pauskara: 
“Dharma, jndna, vairdgya and ai&varya are the modes of the 
intellect. Three beginning with dharma are said to he 
sdttvika; rdga is rdjasa; the rest are said to be tamasa. Since 
these eight (qualities), dharma , etc., make known (the sub¬ 
strate, intellect), by serving as probans, they are called 
bhdvas. They are now described in sequence. Dharma 
is two-fold as yama and niyama. The control of citta by 
the abandonment of acts not conformable to the sacred 
teaching is called yama ; the control of the organs in the 
performance of acts prescribed by the sacred teaching is 
called niyama in the Sdstra. Tama is of five kinds as 
ahifnsa, satyam, asteyam, brahmacaryam and akalkatvam; simi¬ 
larly niyama is said to be five-fold, as akrodha, guru-SuSrusd, 
iaucam, santosam and drjavam. Ahirnsa is the non-origi¬ 
nation of pain to others though guilty of a hundred 
treacheries. That cruelty which is prescribed by the sac¬ 
red teaching is not known as hiihsd. Non-utterance of 
falsehood even when in fear of danger is said to be satyam\ 
even that falsehood which is of service to the preceptor 
and the deity, is satyam. The non-appropriation of what 
is not given or the abandonment of the wealth which has 
been improperly acquired, and also the treating as trivial 
of what has been heard of or seen (to be excellent), that is 
said to be non-stealing ( acoratd ). That alone is brahma¬ 
caryam which in deed, thought and word, whether by hear¬ 
ing or by sight treats as a mother even a woman who solicits; 
others are a mere display of the observance of vows. Pur¬ 
ity, equanimity, friendship, and intolerance of mental agi¬ 
tation or hatred, even in the case of those who have done 
a hundred injuries, that is called akalkatd. For those well 
established in the path of &iva, the above are called the 
five yamas. He who has quelled all agitation even if beaten, 
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for him there is non-anger. The carrying out of the com 
mand of gods, devotees of Siva,, parents and preceptor, 

and the performance with faith of obligatory, optional 

and occasional rites, gifts,'fasts, pilgrimages an<| 
study of scriptures, etc., this is known as Sufrusa.^ 
cleaning of the body with mud and water is Sal t 
purity. Having.an equal view of gain and loss is said, in the 
Tantra to be contentment. Arjavajs the quality Q im w ° 
though knowing (others fault*) behaves as if ignorant and 
dumb, who has turned away from afflicting ot * 
who has faith (in prescribed duties); this is the fi t y 
ma. Knowledge (jnana) is five-fold as having for its sp 
re the (three) gunas, the non-manifest (prakrtil an 
purusa. Since the attainment of release (kaivalyn) is 
that {jnana), that (jnana) itself is said to be an attainm 
(siddhi). That is said .briefly (in, the Sdstra) to be eig Y 
in number. (Ibid., vv. 49 - 67) 

[The elements, the tanmatras, the organs, manas. individuation. 
buddhi, guna, the non-manifest and the persons (attached to pra 
or kola) are the places of attainment {*•*•» release) for ^ ^ ^ 

abide in those respectively. Siddhi (i.e., release) is -****?*Q; rv akas 
the cognition of the self in those respective places. Th. 
obtain attainment in the element alone, since theymain „i n ce 

(elemental) body is the selfj so too those who know astro t og 
the stellar sphere is what is to beattaihed (according to e ' ^ 

so the Kaulas. since they are liable td perish on a<?CQU ° h ho 
doctrine of the soul as nothing but their (bodily) selves, are 

attain to the elements (atone). ^oTae Smartaf say that t « ^ 

this elemental sphere is Brahmm hence they am to be nown ^ 
who attain to the tanmatras; someothers among sages,^ w 
senses like that of sight to be intelligence^ attain to ° e 
alone...)] 
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64. Next are mentioned .briefly the varieties 
vairagya. For him whose body is afflicted by diseas » 
there is non-attachment even to his,.own body*, 
has been pleased with all objects has a distaste or _ 
because of non-attachment (for them). Non-attac 
arises invariably through the miseries like ddhya * 
For him who considers wealth to be misery in its non _ 
tion, preservation and in its lpss through thieve , . 
attachment comes easily. He who is dissociate . 
friends, laments them and is afflicted by misery, 
ders friendship (attachment) to be the cause of mise y 
becomes detached. The lover, having seen some ca 
non-attachment in his own beloved, immediate y a 
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non-attachment, the cause of the attainment of beati¬ 
tude. When there is food, drink, etc., the body is main¬ 
tained, not otherwise; when there is no drink even for a 
day, it immediately wastes away; this (body) is difficult 
to satisfy; for that reason non-attachment arises. Some¬ 
times non-attachment arises, through the acceptance (of 
what is impure) and so on. Som.e because of the great¬ 
ness of accumulated merit are born by chance without 
attachment. Thus, contentments are spoken of as ten-fold 
in the Saiva teaching. Next, the divisions of lordly 
powers are also briefly indicated. It is settled that lord¬ 
ly powers are eight-fold,- being divided into those (three) 
related to the body and those (five) related to the inter¬ 
nal organ. For that soul .who is virtuous, settled in wis¬ 
dom, desirous of non-attachment, endowed with a (keen) 
intellect (t. 6., discrimination), the constituent of sattva in 
the intellect generates lordly powers according to his 
desires. Animd is existence "in a form subtler than even 
that of the primal atom, etc. Laghimd is moving quickly 
and not sinking even in mire, etc. Mahima is existing per¬ 
vasively with the help of big bodies, organs, etc. These 
three lorldy powers beginning with anima are established 
through the body. The five beginning with prdpti arise 
for yogins through the (internal) organ; the attainment of 
whatever is desired by the mind is what is called prdpti) 
it is the abode of (is that which brings about) all (desira¬ 
ble) qualities. Prdkdmyd is that which can quickly create 
thousands of women (with the mind alone) and play with 
them* To lay down commands to Brahma, and others and 
to be worshipped (by them) is considered to be I&itd. To 
attract and to create the world constitute vaSitvam. Non¬ 
interference by karana, etc., for him who enjoys (mater¬ 
ial objects, etc.) is garimd .” {Ibid. vv. 87-103) 
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65. The eight qualities of demons are ofihe earth; 
for Rakgasas there are 16 qualities," belonging to 
the earth and water; for Yak gas, 24 qualities of ear * 
water and fire; for Gandharvas, 32 qualities of eart , 
water, fire and air; for Indra, 40 qualities of earth, water 
fire, air, and ether; for Soma, 48 qualities of earth, water, 
fire, air, ether and manas ; for Prajapati, 56 qualities 
earth, water, fire, air ether, manas and ahankara, ° 
Brahman, 64 qualilities of earth, water, fire, air, et ® » 
manas, ahankara and buddki. And it has been sal in 
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imdharmdtfdrd : ‘‘For the demons (those who eat flesh) 
there are eight lordly qualities, of the earth; that is under¬ 
stood for rrnen too who are associated with them. For 
Rakgasas there are 16 qualities, being two-fold as of the 
earth and that of water. For Yaksas there are (eight) others 
of fire, without leaving out any "of'the former. For Gan- 
dharvas there T are all that belorig to'Yakaas and the quali¬ 
ties of airpfor India- there are 40_ qualities belonging to 
all the five elements; for Soma, there are the qualities of 
manas, besides those, of the five elements mentioned below; 
the status of Praj^pati is greater than that of Soma by 
the addition of the qualities of ahahkara ; the lorldly 
powers of the!supreme Brahman are 64 by the addi¬ 
tion of the qualities of buddhi ." 
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the eight qualiUes^of" *!* e _ Sacred Pau ^ara-. -There are 
demons (Pislcas) P °”iT-t ’ ** a h° ve -mentioned for 
ttoodtobeZTi 7 R * k r°*' b ' a ' should he under- 

for Gandharvas they Zre ‘eoTrZj' W0 “ Id be three ’ foId ’ 
fold; for Soma six-foL foi "‘[ oId - at >d for Jndra five- 
qualities of the intel'l SeVeD ’ ° d for Prajapati; sixtyfour 

powers of Brahmam^Therefore ^lorld? *° ** *' « 

etore, lorldly powers are briefly 
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reckoned to be 64. Thence, through the delusion about 
ordly powers (that they are supreme), becoming strongly 
attached to material objects, they wander about in the 
ouses of pure persons endowed with lordly powers, while 
their own powers (caused by yoga) dwindles. Thence, being 
afflicted by sleep and delusion through (such) enjoyment, 
^ey become associated with demerit. Injuriousness, 
Crue lty, utterance of falsehood, consorting with the pre¬ 
ceptor’s wife, revenge, anger, neglect of obligatory and 
other duties, impurity, discontent and crookedness, in all 
t ese they engage themselves, their vision blinded. The 
rno °ds of ajndna are "held as five - tamas, moha, mahdmoka, 
t&misra and andhatdmisra. The conceit of Self in the not- 
se lf is said to be tamas. Because of the differences of the 
tettvas from the elements to the non-manifest (in respect 
°f which there may be this conceit), this delusion is said 
0 be ten-fold. Moha, however, is reckoned to be eight, 
0rn t be cognition of supremacy in respect of animd, etc., 
"fflen they are attained. The conclusion of supremacy in 
res Pect of sound, etc., which are ten as divine and 
n °n-divine, is said to be mahdmoha. When, in respect of 
p Un d, etc *> which are ten, as divine and non-divine, and 
e eight-fold animd, etc., because of defectiveness in the 
t , Cai ^ S or destruction after attainment, there is suffering 
at ls Ca Hed tdmisra. When in respect of sound, etc., and 
.there is deprivation of one's enjoyment by another, 
of C f^^ er ^ n f>) then it is andhatdmisra. Thus the varieties 
. a J n ® na are reckoned to be sixty-four, and avairdgya 
reckoned at a hundred, since it is of the nature of what 
°Pposed to tusii (which is a hundred-fold). At that 
there is for men no distaste in respect of anything. 
n &i$varj>a which is of a nature opposed to that of lordly 
P°wers (aiSvarya) is of eight varieties; and that results 
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from incapacity ( aSakti ); and that ( aSakti ) is of 176 kinds. 
Since.it is pf the form of ajndna and atusti, it is 164; these 
are the incapacities of the intellect; the incapacities of the 
: organsi are twelve in number; altogether thus the incapa¬ 
cities are 176. Thus the dispositions beginning with merit, 
which reside in the intellect in the form of impressions, 
i which are of, the nature of pratyayas (creations of the in¬ 
tellect) .have , been mentioned in sequence with their 
different modes. They are called pratyayas since they 
cause cognition for the ksetrajna (the soul). Merit is of 
ten kinds; jndna is of eighty kinds; non-attachment is a 
hundred-fold; aiSvarya is of 64 kinds; demerit is reckoned to 
be ten; ajndqa is 64; avairdgya is a hundred; anaUvarya is 
- eight-fold; thus there are 436; aSakti is reckoned to be 176; 
altogether the modes of the intellect are 612. Thus has 
been briefly described the intellect which is of the nature 
of the eight dispositions., In this big wheel with eight 
spokes, the souls revolve repeatedly; hence the souls see no 
end to these.” ( Pauskara , Pumstattvapatala, vv. 104-128). 
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67. Now ^dispositions 

cally conflicting; how can they ame.ftom 5 >“« ffiai 
The reply is: merit, ejc., afe no^reciproca y 
since *Iy are of the nature’ 

Hence, it is that ajmna is not absence o ^ 

only erroneous knowledge. Therefore, even or me^, 
etc., there is no conflict since they „jd 

of the generality, »*£•, QOgnition. .. . 

in the Paasten: : -The eight dispositions, m nt. etc., 
conflict one,withanother;so too the gun a5 i sa ’ 
how can they have »' single cause? 'JW »«**£' 
do not conflict, since they are of the nature of cog 
AjMw, here is not the. absence of knowledge, 
erroneous knowledge. Therefore, all those, ffi 
are settled to be, varieties of cognition; the ?P ec _ ^ 
never conflict with the genus.” (Mayapatala, vv. 
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68. From this same buddhi-tattva arises ahahkdra 
which causes enjoyership through sense-channels and 
which through itself as the defining adjunct causes the 
cognition *'I in the soul. The movement of the vital air, 
etc., arises because of the function of this ( tattva ). The 
evidence for its existence is but this inference: “The 
determinative cognition of the form “I", has some cause, 
since it is a product, like what is admitted." Nor is this 
(cognition) intelligible even through the intellect; the 
determinative cognition that is produced by the intellect 
is different for everything and is of the nature of' the 
object apprehended. In the case of the determinative 
cognition of the form “I" there is however singleness of 
form and the form of what apprehends an (external) 
object; then this (cognition) is different from the determi¬ 
nation that is a product of the intellect. Further, if the 
intellect were the cause of the determination “I", there is 
the contingence of the association of “I" in every case of 
the apprehension of objects. Nor is its association or dis¬ 
sociation intelligible through the entry or non-entry of the 
causal aggregate for the manifestation of the self into the 
apprehension of the object; for since the conjunction, 
with the self enters into every case (of cognition), there is 
no non-entry. On our view, however, the association or 
dissociation is intelligible through the functioning or non¬ 
functioning of ahahkdra", thus there is no unintelligibility. 
Therefore, as the cause of the determinative cognition 
with such form, there is the establishment of ahahkdra. 
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! ' (qt. %. O. 5#. w-v*®) 

69. That has been said in the sacred Pauskara: 
“After that (buddhitattva), the tattva of ahahkdra is.describ¬ 
ed briefly. It is invariable for every soul and is well 
known to be of the form‘I’; it is that from which the 
lower tattvas beginnings with manas arise. - Sages: since 
cognition of the form T is determinative, it might result 
from buddhi itself;- wliy (the need for) this {tattvafi Tell 
us, Uvara. Uvara: that (product of the intellect,, which 
is a) determination of objects, stands different for different 
objects. Further; what is reck oned as the denotation of 
the word ‘(function of the) intellect’ is only all that is 
denoted as ‘this’. The determinative cognition of the 
form ‘I’ is, however, settled to be of a single nature at all 
times. Further, it is of the nature of a determination of 
the apprehender, (not of the object). How can that e 
a function of) the intellect? The intellect is what is 
turned towards objects; individuation is that which 
aonrehends objects; how can identity be predicated o e 
two, O sages, which are absolutely different? Sages: 
since for all, there arises the cognition (only) in t e orm 
<I’ one individuation (aloiie) should be admitted, not 

manifold (of individuations), each restricted to a particular 

“*1 iLra: in every case (pot, cloth, etc.), there 

aris« the cognition (only) in the form 'this; but with this 
much there may not be declared the unity of (ah objec¬ 
tive! cognition, since it is sublated by perception. Further, 
in respect of all jars (for all men) there arises cognition 
lv as 'jar’; yet the unity of jars is not perceive 
Individuation, which restricted to each soiil, exists m one 
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in the form ‘I go’, when in another there arises the 
cognition ‘I see’. Otherwise there would be cognition in 
the same form for both. Therefore let it be understood 
that individuation is different in different people. If 
individuation were non-different for all, the cogni¬ 
tion of *1’ in respect of Devadatta would arise even for 
another; therefore it is established that there is no unity 
of individuation.” (Pumstattvapatala, vv. 129-140). 
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70. And this individuation is first divided into three: 
jlvana, saritrambha and garva. What is called jlvana is a 
modification of the five vital airs; what is called samrambha 
is effort; what is called garva is the determinative 
cognition of the apprehender in the form “I”. And it 
has been said in the TattvaprakaSa: ‘‘.Individuation is of 
three kinds, being divided into jlvana, samrambha and 
garva.” In Mrgendra: “By whose effort, the five vital airs 
move about in the body.”. And elsewhere also; “ Samrambha 
is a function of individuation.” 
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71. And this {ahahkdra) is also divided into three as 
sdttvika, etc. Of these, the sdttvika is called taijasa, the 
rdjasa is called vaikarika, the tdmasa is called bhutadi. Of 
these, from the taijasdhahkdra arise manas and the five 
organs of sense — the sense of sight, etc. From the vaikrta- 
ahahkdra originate the five organs of action. — speech, etc. 
From the bhutadi-ahahkdra arise the five tanmdtras, sound, 
etc. Of these, manas is the cause of sahkalpa and vikalpa. 
When there is perception by the sense of sight, etc., the 
certitude, “This is a brahmin”, etc., is sahkalpa. 
Doubt as to whether he is brahmin or of some other caste 
is vikalpa since it is of the form of the formulation of 
diverse possibilities. The evidence for the existence of 
that (manas) is: the cognition of the form of sahkalpa and 
vikalpa has a cause, since it is a product; and this is not 
a product of individuation or of the intellect; for the 
intellect and individuation are ascertained to be the causes 
of the cognition of determination and of the cognition 
by “I". Nor is it a product of the senses, since the thing 
seen by the sense of sight, etc., enters the intellect through 
manas alone; otherwise, when the pot is seen there would 
be certitude of cloth as well. Nor may it be said that 
it is the desire to know which regulates this (certitude); 
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for desire to knoRy, being a form of desire, is 'generated 
by the mind. Therefore, the mind, is established as the 

j » * *7 

cause of sahkalpa and vikalpa. 
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72. And this mdnas is pervasive. Now, since it 
manifests things in sequence it is but atomic, since if it be 
pervasive there is the contingence of the manifestation of 
all things at all times. If this be said, not so; for 
even if manas is pervasive, yet because of karma, or 
because of dependence on causal aggregates (for mani¬ 
festation) or even because of being overpowered by 
darkness, the non-origination of cognition is intelligible. 
Further, if manas were atomic, there -would be mani¬ 
festation only of an atomic object. For in the case of the 
lamp, the sun, etc., it is seen that the manifestation of the 
object is only as extensive as the pervasion of the cause. 
Nor may it be said that the apprehension of the atomic 
by the pervasive does not stand *td reason* since there 
is no conflict (in them). Therefore it is settled that manas 
is pervasive. 
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73. And it has been said in the sacred Pauskard. 
“And that {ahahkdra) is said to be of three kinds. First 
■of these is taijasa-, vaikdrika is the second and bhutddi 
is the next. That part which is predominantly sdttvika is 
said to be taijasa ; vaikrta is that which is predominantly 
rdjasa; bhutddi is that which is predominantly tdmasa. 
From the taijasa ahahkdra arise the tnanas and the organs 
of sense; the five organs of action arise from the vaikrta 
ahahkdra ; the host of tanmdtras arises from the bhutddi 
ahahkdra. The cognition present in menin the form o 
sahkalpa and vikalpa, that is not a product of individua¬ 
tion, nor of the intellect, because of the difference o 
(their) functions. That (cognition) is admitted to belong 
to the manas alone in this Tantra which is an ocean o 
release (since in it are to be found all kinds of release 
suitable to all grades of capacity). When the object is 
cognised by the sense of sight, that which makes the 
object come into the sphere of the intellect is said to be 
the manas ; otherwise when the jar is seen, there might be 
certitude about the cloth as well. Further, when after 
having experienced the word ‘cow’ m respect 
of a particular possessing a dewlap, etc*, the wor 

‘cow’ is pronounced, when again there is seen some mg 

similar to that (former individual), the cause of that m 

the Tantra is said to be mam, the cause of (sahkalpa an 
vikalpa cognition. (According to the Pauskarabhasya, 
mafias is established eVen as the cause of cognitio 
sequence, kramika?jMna.) Some recognise the manas to e 
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atomic, since it manifests objects in sequence. If it were 
pervasive, there would be the cognition of all things at all 
times. This is unsound; the rise of cognition for men in 
sequence is due to (i) karma or (ii) the requirement of 
causal aggregates or (iii) overpowering by darkness ( tamas ). 
If manas.vttie atomic, it would at all times be the apprehen- 
der of only atomic substances. Only so much of the object 
is apprehended as there is pervasion of it by the apprehen- 
der, as in the apprehension with a lamp or the rays of 
the sun. If it be the view that because of apprehending 
small things, manas is small, that is not sound, since there 
is seen the apprehension of the small even by the great. 
The tattva of manas is certainly mahat ( i.e ., big, not all- 
pervasive; the word 'pervasive' wherever used in conjunc¬ 
tion with manas is to be understood thus) and different 
for, each soul." (Pumstattvapatala, vv. 140-156) 
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74. These — citta, buddhi, ahahkara and manas — 
have no capacity in respect of sensing external things 
and are hence called internal organs; similarly unlike the 
sense of hearing, etc., they do not apprehend the present 
alone, but apprehend the' past and the future as well. 
The organs are the tcdtvas which arise from sdttvikd and 
rajasa individuation. They are of two kinds organs 
of sense and organs of action. Of these, the organs of 
sense arise from sattvikQ individuation, since they (illumi¬ 
nate. The organs of sense , are five-fold being divided 
into the sense of hearing, etc. ,Th e organ which appre¬ 
hends sound is the sense of hearing; the organ apprehend¬ 
ing touch is the skin; the organ apprehending colour is 
the sense of sight; the organ apprehending odour is the 
sense of smell; the organ apprehending taste is the sense 
of taste. And it has been said in the sacred PcuskoTU: 
“The organs of sense are said to be five alone, the sense 
of hearing, the sense of touch, the sense of sight, the 
sense of taste and the sense of smell; these are well 
known; they are established even because of having 
perceptible objects; hence no arguments are urged; they 
arise from the sattvika individuation.” {Ibid., vv. 158,159) 
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75. Now, let the ear-cavity, etc., which are 
considered to be the loci of the sense of hearing, etc., 
be themselves the apprehenders of sound, etc.; the 
senses, like that of hearing are superfluous. Nor does it 
stand to reason that in conformity with their being 
effective by reaching to the object, there should be 
recognised a sense-organ other than the locus (which 
cannot go out); for in the case of the sense of touch, 
etc., it is intelligible that the locus itself (i.e., the skin) is 
effective by reaching to the object; and in the case of 
sight and hearing, it is not established that they are effec¬ 
tive by reaching to the object. Nor is there thus the 
contingence of the perception even of what is hidden by 
a wall, etc.; for even the absence of a wall, etc., being 
, art of) the cause in respect of that (cognition), non- 
erception is intelligible; further, there is perception 

pC r w hat is in the middle of a crystal, etc. If the 
even oi 
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senses were effective by reaching to the object, there 
would not be the cognition of the branch (of a tree) and 
the moon simultaneously. Therefore, there need not be 
admitted a sense-organ other than the locus. Not so, if 

the sense of sight were not effective. by reaching.to the 

object, there is the contingence of the perception of 
what is hidden by a wall, etc. Nor is the wall an obstacle. 
If it were directly (of itself) an obstacle, then, as in 
the case of what is beyond the wall, so even in the case 
of a. pot between the wall and oneself there is the 
contingence of non-perception; hence it should be 
admitted by you too, to be an obstacle only . throug.. 
being a hindrance to sense-contact. Nor_ i s it an 
obstacle as being between the apprehender and the 
apprehended, since “being in the middle is aiso required 
only to be a hindrance to sense-contact. Further, as 
in the case of what is in front, there is the contingence of 
the apprehension even of what is behind, since there is 
nothing there between the apprehender and the appre¬ 
hended. As for the contingence of the non-p erce P tion 
of what is in the middle of a crystal, that is common to 
you too, for even on your view, there does exist an 
obstacle, in the shape of an intervening object. If that 
be an obstacle only when not transparent, then, on my 
view too, it is easy to say that (non-transparent object) 
alone is an obstacle to sense-contact. Therefore, of a ^ 
objects the apprehender is the sense of sight; there is 
contact of the eyeball with the pot, etc.; hence 
must be admitted a sense of sight which has that locu , ^ 
different from it and b as the property of expansion 
contraction. Nor may it be said: “When there is co ^ 
of the rays from the sense of sight with pot, etc., 
should be the apprehension thereof though there be t e 
33 
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interposition of a person in the middle; for there is neither 
the destruction of the locus nor any other act to disturb 
the sense-contact.” When a window is closed, the sun’s 
rays that were within are either destroyed or driven 
away; so here too, destruction or driving away being 
possible, it is only a hindrance to contact that is intelli¬ 
gible. 


's\. sferer fcqgraw sr: ? ^ 

I <H*nc?TT Sulc'RT'W 


?r^r 
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f5*uftqqrfdcq d?ir ^ qq fhf h ' dd i <dw( i ^nftq 
sd&r mwtfd » qq ^gr%rr mTrejqqi% ^TSifeisraPqi d^fyaid- 
i ^ mrrmrr^i 


76 . Now, in the case of the sense of hearing, how is 
there contact with the object? Nor, as in the case of the 
psychosis of sight, is it intelligible in the case of the 
psychosis of hearing that it goes out and contacts; for in 
the case of sounds at a distance, there is the contingence 
of the apprehension of a low sound in the same way as 
of a loud one. If this be said, no; for it is intelligible 
that there is apprehension of a sound produced in the 
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neighbourhood of the ear indirectly, on the analogy of 
the waves and ripples. Nor may it be said that as in the 
case of what is produced in the region of the ear, there 
may be apprehension even of what is produced at a 
distance, through inherence in the ether, which is m 
conjunction with the sense of hearing; for the apprehen 
der is the inherence in that ether alone which is de ne 
by the ear. Now if thus origination be admitted on t e 
analogy of waves and ripples, contact is possible for the ear 

itself; there is no evidence for a sense-organ over and 

above this; if this be said, in the case of the deaf, since t e 
is no cognition of sound, though the ear exists, there s o 
be admitted another (sense-organ) which has that ( ear 
as locus. Therefore, it is established that the sense o 
hearing has as its locus, the region of ether defined by the 
ear-cavity. And it is unsound to say that it apprehen s 
the sound which on the analogy of waves and ripples 
indirectly produced in the region of the ear. For if tha 
were so, even the sound that is produced at a 
distance would produce a sound indirectly even in t 
region of the ear; and there would not be the distinc 
of the apprehension of near and far through differe 
in the sound as low or loud. Therefore, just as one 

the same missile falls near or far according to 1 e 

of gradation in the cause (of propulsion), similarly o 
and the same sound reaches the region of a person 
whether far or near, according to differences o g r * 
tion in the cause. Similarly when the sense of touc ’ ^ 

is affected by leprosy, etc., there being no cogni 
touch, etc., there should be admitted a sense orga 
has that as the locus; for there is no evidence to 
leprosy, etc., are in their own nature obstacles (to 
perception, except through hindrance to sense cont 
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■W. 44 fcgFrtifr $cf- 

P*P^Rutosmi ft a-a^PhfeH i ilM *4famaifc 
i srqrT^lR ftrsra4%p£Wi ftr£: I sropn- 

^^ThT , rr^5TRT l 5T g- cTW M*4(uwfta I 

Rr»rrfo i 

77. Now let it be that there is only one sense- 
organ which apprehends different contents because of 
difference of loci; no need to have different sense 
organs; the distinction of blind, deaf, etc., through the 
lack (apparently) of the respective sense-organs is also 
possible through the destruction of the respective capa¬ 
cities of one and the same sense-organ. If this be said, no; 
for, the senses-organs are established only as different, even 
by the evidences cited for their existence. If there were 
evidence for their non-difference, distinction could 
somehow be explained through difference of capacity* 
But there is no evidence for that (non-difference). Thus 
therefore the sense-organs are different. 
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(41. 4. *#. w-w) 


78. That has been said in the sacred Pauskara : "Now, 
by some it is admitted with arguments that the eye-ball 
itself is the sense of sight, since there is apprehension of 
what is within (a crystal), since there is simultaneous 
apprehension of the branch and the moon, and since there 
is the apprehension of gross objects (if a subtle sense-organ 
be admitted, it could apprehend subtle objects alone). 
Why is that not admitted? ISvara: it is not because of the 
eye-ball, etc., £eing the sense-organ that there is appre¬ 
hension of what is within (a crystal). It is the sense-organ 
that as pervasive apprehends if; the apprehender is consi¬ 
dered to be like the light of a lamp. Since the eye-ball 
cannot pervade that (object), its being the sense of sight 
is far removed. As for the apprehension of gross objects 
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that is consistent with pervasiveness (of the sense-organ). 
If not, there would be the apprehension of a thing only 
of the size of the eye-ball. The apprehension 
of the branch and the moon at the same time is 
because of pervasiveness. In reality, however, the 
apprehensions of the branch and the moon are not 
produced at one time; that is a conceit due to quickness, 
like the piercing of a thousand leaves (simultaneous y). 
Sages: now, the eye-ball alone is recognised as the 
support (locus) of the sense of sight; what is supporte 
settled to exist only where the support exists; therefore, 
the existence (of the sense-organ) which is considere to 
be pervasive, that is of no service, just as the jiva thoug 
pervasive, is not a cogniser, in the region of the et er 
(where he has no sense-organs to cognise with). How 
then, can the eye reach to and apprehend objects at a 
great distance? Uvara : that is unsound; since the sense 
of sight, being of the nature of taijasdhahkara goes forth 
beyond the eye-ball, that sense, though having that 
(eye-ball) as locus, apprehends (objects at a distance) like 
the light of a lamp; that is nothing wonderful. J ust 
the sense of sight though situated in darkness apprehe 
objects pervaded by the rays of a lamp, similarly it a PP 
hends objects pervaded by rays from itself. . 

contingence mentioned earlier (of sense organs ® 
products of the elements) is far removed on the grou^ 
smell, etc., (being manifested by the elements and t 
fore requiring a sense-organ produced by the elem 
Since the eye-ball which is the locus of the se 
sight cannot go forth and be active (it follows t a 
sense of sight functions by going out to the object). ’ 
even when the eyes are closed, the objects s ou 
apprehended by the rays which went forth from t e y 
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(irtlrnediately before the closing); that is not so, since the 
rays quickly perish immediately after the closing of the 
eyes, like the light of a'lamp within a pot, when the pot 
is covered. If the sense of sight were only the eye-ball, 
the're would be apprehension without reaching to the 
object; and if that (eye-ball) apprehended objects even 
without reaching to (*.«., having contact with) them, 
there might be that apprehension even when there is 
interposition (as of a wall), (since such intervening 
objects are not as such obstacles). Therefore, in the 
cognition of distant objects, the sense of sight should 
certainly be admitted to be pervasive. This being the 
case, : even for the sense of touch, etc., there should be 
apprehension of objects by going forth; if this be said, 
that is not so; in the case of those objects (like touch) 
which have the air, etc., as loci, the apprehension is not 
by reaching to the object; but those senses make known 
the objects which have come to them. Sages.* if the 
sense of hearing does not go forth like the sense of sight and 
apprehend sound, how* is it intelligible that there is 
(apprehension of) souhd as conditioned by place and 
direction? I$vara’. that is unsound; since sound comes 
quickly to the sense of hearing through a Succession (of 
air-waves) as in the quick flight of an arrow, etc., the 
place and direction are inferred. As for the inference of 
the drum, etc., (as producer of the sound), <that is but 
due to (inference from) past experience. It is therefore 
established that the senses (other than that of sight) 
apprehend only those objects which come to them. The 
sense-organ is not to be recognised as one alone, since 
there would not be such distinctions as that colour is 
apprehended by sight alone and so on.” (Ibid., vv, 
173-191). * 
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79. Now, how are these the products of ahahkara, 
since as apprehending the respective qualities (of the 
elements) it is proper that they should be produced by 
the elements alone? It is thus: hearing, etc., have for 
material cause the loci of sound, etc., since they manifest 
these; when a particular (sense) has for material cause 
the locus of a particular (quality), the former is the 
manifester of the latter, because of having the locus of 
that (quality) as the material cause; e.g., ghee which 
is the manifester of the odour of safflower. Not so, 
since the probans is inconclusive in respect of the sense o 
sight which has not the earth as material cause and yet 
manifests blackness (the colour of the earth). Now, 
thus, there being no difference in the material cause, 
there is no regulation of functions; if this be said, t 
regulation in regard to objects is not determined by 
34 
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difference of material cause. What then? It is brought 
about by differences of niyati ( tattva ). Further, what is 
the nature of the question? Is it that the sense-organ 
which has a certain material cause, apprehends the quality 
of that alone, not of another? Or is it that the sense- 
organ which has a certain material cause apprehends 
only the quality of that, not anything other than the 
quality? Not the first, because of the contingence of the 
non-apprehension of blackness, etc., the colour of the 
earth, by the sense of sight. Nor the second, because of 
the contingence of the non-apprehension of activity, 
generality, etc. Now, the senses have the respective 
elements as material cause, since among the five, sound, 
etc., they manifest only that much (sound or smell or taste, 
etc.). This is not sound, since there is no illustration. 
Even in the inference "Taste has water as material cause, 
since it manifests taste alone," there is lack of probandum 
in the illustration (water), since water manifests (not 
merely taste but) also the smell of a new pot, etc. In 
all these inferences, there is the inconclusiveness of the 
probans as also sublation by revelation, which teaches 
the senses to be products of ahahkara. Therefore, it is 
established that the senses are products not of the 
elements, but of individuation. 
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^^^ifrRcri ii n 

(qh ^. q. s^r. 

80. That has been said in the sacred Pauskara’. 
“Sages: when something manifests something else, the 
former is of the same class as the latter, fust as the bark 
of the neem tree is (of the same class as the) sandal 
whose odour is dormant; the sense of hearing, which 
manifests sound is certainly of the nature of the ether; 
the same is to be understood even in the case of the sense 
of touch, etc.; how then can they be products of 
individuation? ISvcltq,'. for the sense-organs, if produced 
from the elements they would be material, like pot, etc., 
and would also be cognised by other sense-organs; and 
there would then be infinite regress. Further, because of 
the defect of being material, there would be no transcend¬ 
ing of other material substance, and thus the eye cannot 
apprehend an object within a crystal or an object 
immersed in water; therefore the sense of sight is not a 
product of the element of fire. Sages: if this be so, there 
might be apprehension even of an object hidden by a 
wall, because of (the sense-organ) being immaterial and 
a product of individuation. ISvara : that is unsound, since 
the progress (of rays from the sense of sight) is obstructed 
by the wall, etc., they being (predominantly) tdmasa. As 
for the community of class alleged between that which is 
manifested and that which manifests, that too is unsound, 
since activity and generality are the objects of sight which 
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has not colour alone for its object; therefore, its being a 
product of fire is non-established. If that were so, the 
apprehension of objects at a distance would not be 
intelligible. There is not seen the apprehension of what 
is not reached to, e.g ., that which is hidden by something. 
All senses apprehend only that which is reached to. (*•£•> * s 
in contact) as for example, the sense of touch. Further, 
if (the senses were) parts of the body, there is the contin 
gence of the non-origination of mutes; for mutes., etc., 
are seen to be endowed with the organs of smell, etc.,, 
therefore, for the sake of cognising things at a distance, 
the sense of sight is certainly recognised to be pervasive. 
The five senses beginning with hearing have been mention 
ed in sequence; the five objects of their apprehension 
have also to be understood in sequence. Hearing 
apprehends the sounds connected with the five elements, 
touch is recognised to apprehend touch in the remaining, 
(four) elements; similarly are to be understood in 
sequence even the rest of the five objects of apprehension. 
The origination of hearing, touch, sight, etc., has been 
declared in sequence.” {Ibid., vv. 160-172). 

i ^^TT^njr^rfiiR'+dP^'Mfai 

II # H 

81. The organs of action are the speech, the 
hands and the organs of excretion and generation. ^ 

functions are speech, motion, grasping, excretion an 
pleasure. These are not generated in.some though t 
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exist what are considered to be the loci of these organs; 
hence there is established the organ as distinct from the 
locus. That has been said in the Pauskara: "The organs 
of action are the speech, the feet, the hands, the organ of 
generation and the organ of excretion; they are the causes 
of speech, motion, grasping, pleasure and excretion.” 


ara a-aia*^ i asafasn*. i sr®?- 
SFflP a^ycRJTTa %fa l a~5T safa^a* 

^uic«ld IR !W«<^UJJFa I ^ffalwJT- 
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aRiaa. i ^rf^arf^fa% r 4wi--w-a a^srerniaa a^sta^araa. n 

82. Tanmatra is what is originated from tdmasa 
ahankdra; and that is of five kinds as Sabda, sparSa, rupa, 
rasa, and gandha. Of these, Sabda-tanmdtra is the generality 
of sound devoid of such distinctions as pitch, letter, 
loudness, softness, etc. The generality of touch devoid 
of such distinctions as cold and hot is spar# a-tanmatra. 
The generality of colour devoid of such distinctions as 
white is rupa-tanmdtra. The generality of taste devoid 
of such distinctions as sweet is rasa-tanmdtra. The generality 
of odour unaffected by the distinctions of fragrant, etc., 
is gandha-tanmatra. 

<=\. as aarnreT^ar^ far araa^? a maa. ‘ararranatfa 

Scq^JTFT HRJ^; aTJTHT^ff^T 
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83. Now what is the evidence for the existence of 
tanmdntras ? The evidence is not the inference that the 
gross elements are products of a material cause, since 
they are products; since the inference is otherwise satisfied 
by tdmdsa ahahkdra or by primal atoms. Nor is it the 
inference "distinctions like loudness have a generality as 
antecedent, since they are particulars;” for, in the case 
of particulars like khanda and munda, there is not 
the antecedent existence of a general cow; hence the 
probans is contradicted. Therefore there is no evidence 
for the existence of tanmdtras. Not so. If tamasa 
ahahkdra were (directly) the cause of ether, etc., the 

excess of one quality in each succeeding element in the 

series from ether, would have no cause but unseen 
potency. Therefore, in order that they may have a seen 
cause, they should be admitted to have Ma-tanmdtra, 
etc., as causes. Thus indeed since the ether is«produce 
by the Sabda-tanmdtra, it is intelligible that it has the 
quality of sound; since air is produced by the tanmdtr 
of Sabda and spar&a, it has two qualities; since fire 1 
produced by the tanmdtras of Sabda, sparSa and rupa,\ 
has the three qualities; since water is produced by 
tanmdtras of Sabda, sparSa, rupa and rasa, it is the ocus 
of four qualities; since earth is produced by the tanmdtras 
of Sabda, spar&a, rupa, rasa and gandha, it is appropriate y 
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the locus of five qualities. And it does not stand to 
reason that as having for material causes primal atoms, 
possessing the respective qualities, they are the loci of the 
respective qualities. For, when it is possible for the 
quality which is subtle to be the cause., there is prolixity 
in assuming the cause to be that which is not subtle, viz-, 
the locus of the quality. Therefore, the tanmdtras alone 
should be admitted as the material causes of the gross 
elements. 


^wneifn I 
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mw fem HI 3 II 
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84. That has been said in the sacred Pauskara: 
“Now are described the tanmdtras to which we have come 
in sequence. Since the aggregate of elements possesses 
qualities ascertainable by external sense-organs, in the 
perception of those like us, it is settled that they have 
causes. That which is their cause, O sages, is the 
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aggregate of tanmdtras. Since sound, etc., have distinc¬ 
tions, they (the distinctions) must have an antecedent 
generality; and that generality too should be understood 
to be tanmdtra. The aggregate of tanmdtras has one, two* 
three, four and five qualities; hence it is that the elements 
are conjoined with qualities (each) in sequence (having 
more than what preceded it in the series). The difference 
between element and tanmdtra is due to grossness and 
subtleness.” (Pumstattvapatala, vv. 241-245). 
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85. The tattva that arises from tanmdtras is the 
gross element ( bhuta ). It belongs to the class of what 
can be apprehended by the sense-organ and is the locus 
of qualities. It is of five kinds as ether, etc. Of 
these the iattva that gives space is ether {dkd$a)\ 
it is that which while not being originated by the 
tanmdtra of touch, is originated by the tanmdtra of sound. 
Of this, sound is the only quality; and its being a quality 
is to be inferred from its' possession of degrees of high and 
35 
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low. “Now, since it is intelligible that sound is a quality 
of the drum, etc., how is ether established?” If this be 
asked, no; for, the establishment of sound is intelligible as 
the material cause of sound, in order that, on the analogy 
of the flight of a missile, there maybe contact with the 
sense of hearing. The drum, etc., are not the material 
cause, but only the efficient cause. “Now, how is sound 
alone the quality of this (ether), since there exists colour 
too, because of the experience of blue colour? As for 
the inference of colourlessness because of the non-posses¬ 
sion of touch, etc., that is sublated by perception.” — if 
this be said, no; for in respect of the very space of which 
there was cognition of blueness from a distance, there is 
cognised the absence of it, on a nearer approach; and 
hence the cognition of that (colour) is ascertained to be a 
delusion generated by defects like distance. Nor may it 
be said that since this (space) is intelligible through the 
non-existence of all material things, the assumption of 
another tattva is pointless; for there is the contingence of 
the quality of sound having no locus. Further, it is 
unintelligible that ether which gives space to all creatures 
and is of the nature of the substrate of all motion, could 
be of the nature of non-existence. 
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86. And that has been said in the sacred Pauskara: 
'And from these five tanmdtras arise the gross elements in 
sequence, under the name of ether, air, fire, water and 
earth. That on the existence of which there is the func¬ 
tion of motion for human beings, as the cause of that 
(motion) ether is recognised, O sages ! If that, which is call¬ 
ed space did not exist, wherein would creatures move? 
Creatures are not indeed seen to move in the middle of 
the earth; hence ether is to be admitted as the cause of 
what is called space. Further, sounds high (and low), 
since they are qualities, require a possessor of (these) 
qualities; and the possessor of the qualities is said to be 
ether; and this is super-sensible for human beings. Sages: 
now, ether is perceptible since it is seen to be conjoined 
with that which flies. If it were super-sensible, the motion 
of birds in space would not be seen. ISvara: if this be 
so, then, the nature of one (element, ether) being ascer¬ 
tained by its conjunction with the functioning of another, 
ether would become material because of conjunction with 
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qualities like touch; and the reasoning is clever indeed 
which because of conjunction with other qualities makes 
out (ether) to be of the same nature as earth, etc.! When 
there is conjunction (of the birds) with light, there is seen 
the conjunction of these two (birds and light) (not. th 
conjunction of birds and space). As for the cognitio 
‘the sky is blue’, that is illusory, conditioned by is- 
tance, etc. Ether is imperceptible, being far removed (f 
that possibility), like the aggregate of tanmdtras. Sages, 
‘there is no existent which gives space and is produce y 
what is called ether; ether is only non-existent’ — thussay 
others; let the answer be given. Uvara : non-existence 
too is (an attribute of existents; similarly existenc 
too is (an attribute) present in that (non-existent). 
If non-existence were not an attribute, there wo 
be constant existence of (things like) a cloth. If n ® n 
existence be an attribute of things, there should always 
be non-cognition as of the horns of a hare * if 
said, that should not be urged as an objection. on ' 
existence is, indeed, (nothing more than) non-cognition, 
and that is located in the product; it is of the nature o a 
product of the material cause of that (thing) .when t 
is preponderant. Non-existence is (existence in) the sta 
of potency; existence is (existence) in the fo 
the effect. Therefore, in the case of existents, existenc 
and non-existence are not admissible in respect 
and the same thing. The non-existence of maten 
things, being a non-existence, exists therefore in ® a 
things alone. Then how can there be such non-exis 
for them as becomes space here? In the case °f a 
bute of a particular thing, it stands to reason ^ 
exists in its substrate; but space is pervasive and is seen 
exist everywhere.” (Pumstattvapatala, vv. 279-294). 
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87. Vdyu (air) is that which, while not being orgi- 
nated by the tanmdtra of colour, is orginated by the tan- 
mdtra of touch; it has the qualities of sound and touch. 
Now sound is not a quality of air, since it is apprehended 
by hearing; touch which is a quality of air is not appre¬ 
hended by hearing. Or, air does not have the quality of 
sound, since it is different from ether; that which has 
sound as quality is (but) ether. Since by such inferences 
it is ascertained that sound is not a quality of air, how 
can sound be a quality of air? If this be asked, no; for 
sounds like &aka-§aka, being cognised as sounds present in 
air, the inferences are sublated by perception. Similarly 
sounds like dhama-dhama, chala-chala, khada-khada , being 
experienced as present in fire, etc., even fire, etc., possess 
the quality of sound. And this (air) is the object of per¬ 
ception by the sense of touch, because of the experience 
“I touch air” and because of its possession of manifest 
touch. Nor does it stand to reason to ask “How is there 
possession of touch by what has no colour?” since 
possession of colour is the determinant of visibility alone, 
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88. Fire is that which, while not being originated by 
the tanmdtra of taste, is originated by the tanmdtra of 
colour. Of this, sound, touch and colour are qualities. 
Though it is proper that because of its nature of lumino¬ 
sity it should like the senses be a product of sdttvika 
ahahkara alone, yet it is said to be indirectly produced by 
the tdmasa ahahkara, since though an illuminant in respect 
of pot, etc., it is the illuminated in respect of the senses. 
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89. Water is that which, while not produced by the 
tanmdtra of odour, is produced by the tanmdtra of taste. 
This has the quality of taste also (besides sound, touch and 
colour). It has chala-chala sound, cold touch, and white 
colour. The taste (of water) is sweet, the cognition 
of differences of taste in wells, etc., being due to differ 
ences of loci. 
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90. Earth is that which is produced by the tanmatra 
of odour. Odour too is its quality. Its colours are white, 
black, yellow, green and red; its tastes are sweet, sour, 
salt, bitter, pungent and astringent; its touch qualities are 
hot and cold; its odour is fragrant and non-fragent. These 
qualities are of two modes, those due to heating ( pdkaja ) 
and those not due to heating ( apdkaja ). Its sound is khada- 
khada. These ( tattvas ) beginning with prakrti and ending 
with the earth are said to be the impure bhogya-kanda. 
Though the senses, etc., are not of themselves objects of 
enjoyment, yet they are so as offering objects to the 
intellect through the channel of observation, etc., and as 
bringing about objects of enjoyment consisting in 
cognitions defined by objects; hence their inclusion in 
the bhogyakdnda is intelligible, 
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91. That has been said in the sacred Pauskara : ‘ The 
origination of air, etc., is related in sequence as air, fire, 
water and earth. Air arises from the tanmatra of touch and 
is of the nature of the gatherer; it helps as the cause of 
such functions as going up; it exists in the bodies of all 
creatures in ten forms, under the names of prana, apdna, 
vyana, uddna, samdna and so on. Fire arises from the tanmatra 
of colour and is characterised by cooking. It exists in three 
forms in the world, under the names of gdrhapatya, etc. 
Saivagni (the 6aiva fire) is different from these and exists 
within bodies; whatever is eaten by people in the world is 
digested by this (fire) alone; therefore this fire is o 
greatest help to all creatures. Water arises from the tan^ 
matra of taste; its function is holding together; the things o 
this world are stable only because of water; earth, 
it is of itself of the nature of dust, is firm only because 
of this (water). Earth arises from the tanmatra of odour, 
its function is to support. Air does not arise from e 
nor does fire arise from air; nor water from fire, nor t e 
36 
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earth from that (water); for there is seen an excess of 
qualities (in each succeeding element). It stands to reason 
that the effects attach to them from the causes and do 
not arise (in the effects) of themselves. If the order of 
creation were thus (as alleged here), the ether should 
have five qualities. Therefore the five beginning with 
ether originate from the five tanmdtras.” (Pumstattva- 
patala, vv. 349-358) 
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92. Similarly in the sacred Matahga: “There arises 
the subtle tanmdtra of sound; it is not perceptible. The 
word * tanmdtra ’ is used to distinguish it from the rest. The 
tanmdtra of touch is different therefrom and associated with 
some sound. The tanmdtra of colour is also thus united 
to sound and touch; the tanmdtra of taste is different 
from that and united to the three above-mentioned, the 
tanmdtra of odour is also thus united to the other four. 
{Matahgdgama, Ahankarapatala, vv. 101-104). And in the 
Mrgendra'. “The five elements are ether, air, fire, water 
and earth; they possess qualities beginning with soun 
and increasing one by one; they have functions like givi 
space, etc.; blowing about, flaming, melting, and soli 
are the qualities of the others (besides ether). Sounds are 
present in air, etc., (too); in ether, there are sounds presen 
in echoes of the same kind as the original sounds/ { • 

17-19). Elsewhere, “The probans urged by the VaijW 

to prove that sound, which is a distinctive qua i y ^ 
ether, does not exist elsewhere than in that substra 
understood to be fallacious, since it is sublated y ^ 
perception and revelation. In the earth there i s * ® 
khada-khada, in water chala-chala ; in fire dhaka 
air Saka-Saka and echo in ether.” 
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93. And in the sacred Mrgendra: "This sound in 
the five, touch in the four elements; that which is neither 
cold nor hot belongs to the earth and air; the cold to 
water, and the hot to fire; bright colour is present in fire; 
white in water; several kinds like white, in the earth; 
thus colour is present in the three; taste in water is sweet; 
and it is of six kinds, in the earth; odour in the earth is 
reckoned by the wise to be fragrant and non-fragrant; 
gathering, giving room, burning, holding together and 
supporting — these are the functions of air, ether, fire, 
water and the earth. In the body, in bone, flesh, hair, 
skin, nails and teeth, earth is present; in urine, blood, 
phlegm, sweat, semen, etc., water is present; in the 
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heart, the gastric fire, sight and bile, fire is present, its 
property being seen in them. Through various modes such 
as prana, air is present; these modes have been mentioned. 
(Ether is present in all the nddis through the constant 
presence of the activity of egoity.)” (XII. 26-30) 
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94. The bodies constituted by the thirty-one 
tattvas beginning with kald serve as the instruments of 
enjoyment for people. That, however, which is instru¬ 
mental to persons for enjoyment and is the cause of their 
going to and returning from other worlds is the subtle 
body called puryasiaka. And that is of the nature of the 
five tanmatras, manas, buddhi, and ahahkdra. That has 
been said in the 7 'riSatikdlottara: "Sound, touch, colour, 
taste, odour as the fifth, manas, buddhi and ahahkdra are 
said to constitute the puryasiaka For its existence there 
is also the support of the inference: the soul s going to 
another world, etc., is to be accomplished by some instru¬ 
ment, since it is an act, like a member of the gross body. Nor 
is this possible directly for the self which is pervasive; hence 
it should be said to have an adjunct; hence that (subtle 
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body) is established as an adjunct. Thus it is established 
that there are five bonds: tirodhana-Sakti, mala, bindu, 
niaya and karfna. 







Here ends the Fourth Chapter called Discussion of the category 
PA&A in the Saivaparibhasa writen by the preceptor, Sivagrayogin, 
the Ativarnairamacarya, and protector of Saiva. 
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1. As the human soul is freed from these pdfas 
(shackles) (discussed above), the soul becomes one wit 
Siva, and (then) gradually obtains liberation (mukti) 
the nature of the emergence of fiivdnanda (blissfulness 
divine communion). It is as follows: When a 
a ksatriya, a vaiSya, a good Sudra, or one of a ™* ^ 
caste such as savarna reaches karmasdmya (the state w 
the soul’s good and bad deeds become balance )> ^ 

malaparipdka (when the soul’s blemishes become s ^ ^ 
ently ripe to fall off), then the pdrameSvari Sakti ( o 
grace) falls on him. Then there arises in him a 
interest in knowing the good (Sreyas). He becomes e 
ed as a result of his realising the evil nature of sen ^ 
objects. Thus becoming detached, he approac es ^ 
teacher for knowing the good. From the teacher . 
infers the eligibility by his devotion, etc., he receiv 
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samayadiksd (spiritual initiation). Then he follows the 
duties of the $aiva way of life such as (i) looking after 
the garden of 6iva, (ii) cleaning the temple of 6iva, 
(iii) gathering flowers, etc., useful for the worship of 
&iva, (iv) rendering service to the devotees of 6iva, 
(v) smearing (his body) with diva’s sacred ash, (vi) 
marking (his fore-head, etc.) with tripundra and (vii) 
wearing rudraksa. 
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2. As he practises (the samayidharmas ), his fitness for 
Lord’s grace which was very low earlier heightens to 
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some extent. Then he gets an active interest jn the 
worship of !§iva and in the study of the (6aiva) Agamas. 
Thereafter, when the teacher observes him to possess 
such an earnest interest, he gets from the teacher the 
special initiation which is an essential requisite for doing 
(perfectly) ^iva-worship and studying the Agamas. After¬ 
wards, there arises (in him) faith in the Agamas, e ^ C- > 
as instructed by the teacher. Then he performs Sivapuja , 
etc., referred to as putraka-dharmas. (Iu due course) 
while he performs the putraka-dharmas as enjoined inthe 
Agamas and the Vedic rites such as the nitya-karmas , the 
Saktipdta which was mild earlier becomes intense. Then 
because the mala has become very much ripe, there arises 
in him a desire to inquire into the truth found in the tenets 
of the Agamas which he knew only in an outline at first* 
as they are free from internal inconsistencies. Then 
when the teacher finds his interest (to know the truth), 
he receives from the guru the nirvdnadiksd that destroys 
all saficita-karmas which impede the realisation of the 
truth. Afterwards, he understands through the teaching 
of the guru, that (i) his limited knowledge, etc., are 
the effect of karma-mala, etc., and that (ii) ashe beco 
one with 6iva he gets the essential nature of omiiisci . 
etc. Thereafter, he establishes it through reasonings 
and meditates thereon incessantly. Thus, throug t e 
help of the teacher's grace which arises when the constan 
practice (of meditation) becomes mature, there em 

in him the knowledge of his essential nature. 

time itself he becomes liberated from mala. ' 

freed from mala he continues to experience the ° ^ 
of the body owing' to prdrabdhakarma. 1 ° 1 , 

though there is no need, for him to perform duties 
lead to knowledge, as he has already known the t 
37 
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sometimes he performs them; sometimes he abandons 
them; and sometimes he even performs rigorous duties. 
However, he is not affected by them. Thus he experiences 
pleasure or pain which is the fruit of prarabdhakarma. 
However, he is neither elated nor disheartened. Being in 
this state, after enjoying prarabdhakarma, he becomes free 
from mala and karma, and also from the bondage through 
the body, etc., caused by mdya. So becoming united with 
Siva, he attains the bliss of Siva which is supra-sensuous, 
wondrous, beyond speech, and of the nature of undivid¬ 
ed reality and consciousness. This alone is the attainment 
Of moksa or deliverance. All this will be set forth in 
the sequence. 
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3. It is explained as follows: to obtain (samaya-). 
dlksd, persons of four castes and six anulomas are eligible. 
The anulomas are savarna, etc. Of the anulomas, one who 
is born to a brdhmana and a ksatriya (woman) is savarna', 
one who is born to him and a vaiiya (woman) is nisdda; 
one who is born to him and a Siidra (woman) is pdraSava. 
One who is born to a ksatriya and a vaiSya (woman) is 
mdhisya\ one who is born to him and a Sudra (woman) is 
dausyanta; and one who is born to a vaiSya and a Sudra 
(woman) is ugra. All others excepting these ten persons are 
not eligible to obtain dlksd. For, in the case of others, listen¬ 
ing to the Agamas, Purdnas, etc., is prohibited, because it is 
enjoined that they should study them in other languages 
according to the following (verses): “O, Vi?nu! others, 
namely brdhmanas, ksatriyas and vaiSyas have eligibility 
in their distinctive order (of merit), to the practice 
of jndna', for a Sudra who desires to know, knowing (it) 
through the Parana only is allowed. For all the rest, the 
practice of jndna is prescribed through other languages an 
after sometime; for them, it too is helpful. Here (in the 
above verses), even though the word anya (others) include 
anulomas also, nevertheless ‘others’ refer to those persons 
other than them {anulomas)', for, concerning anulomas 
such as jamadagnya, Vidura, and others, the listening to 
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the Bhdgavata, etc., and the study of the Vedas has been 
stated in various contexts. Thus when they (viz., persons 
other than those of four castes and six anulomas) have no 
right to study the Agamas, they have no eligibility for 
dlksa also, which is ancillary to it; for, those, who have 
the right in the principal alone, have the right in the ancil¬ 
lary. Even though a Sudra is not eligible for dlksa, 
according to the following (verse): "the dlksa is to be given 
to all persons of the three castes, who are endowed with 
the (requisite) power and discipline, and not to ^udras 
and antyajatis,” nevertheless, such a prohibition is intended 
for asat-Sudras, in accordance; with the following (verse): 
"the dlksa is to be given to those Sudras, who do not drink 
liquor, who have high regard for purity, discipline and 
(good) deeds, and who are devotees of Siva, and not for 
others;” hence sat-Sudras alone are eligible (to obtain 
dlksa). 
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• I 3^T g- *3 *TkR£n- 
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4. Likewise, the (two) essential qualifications of an 
adhikdri (for getting diksa) are malaparipaka and karma- 
samya ; for, it is said, “the cause of anugraha (Lord’s grace) 
is the maturity of mala alone;” and it is also said, “O best 
of the twice-born! when the disciple has attained karma- 
sdmya, the Sdmbhavi-Sakti, full of knowledge descends on 
him.” In this context, the karmasdmya is that state when 
two karmas, whether meritorious or non-meritorious or 
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both meritorious and non-meritorious are about to yield 
their fruits simultaneously on account of their equal 
strength or on account of their yielding mutually 
opposed fruits. This karmasdmya is the qualification of the 
eligible person {adhikdri) inasmuch as it is the cause for the 
descent of anugrahaSakti through the removal of tirodhdna- 
Sakti. When the karmas are of unequal strength or 
when they do not yield mutually opposed results, the 
enjoyment of their fruits becomes necessary, with th'e 
result that it is impossible to remove tirodhanaSaktv, in that 
case there will not be karmasamya. With a view to over¬ 
come this contingency, the attributes “equal strength" 
and “yielding mutually opposed results" have been used. 
The maturity of mala is, indeed, the particular state in 
which the loosening of bonds is about to take place In 
the case of the adhikdri, who is associated with malafiari- 
pdka, etc., th cfaktipdta which remained concealed before 
the attainment of maturity, etc., becomes fully manifest 
after the maturity, etc.; so the taktipdta is about to favour 
him. This Saktipdta has the characteristics such as aver¬ 
sion to bondage, desire for release, and devotion to giva. 
Only after noticing these characteristics of the eligible 
person, dlksa is to be imparted (to him) by the guru. And, 
the g uru should be from one among the four castes. Of 
these, a brahmatia is (eligible to be) the teacher of the four 
castes beginning with brdhmanas and the six anulomas', a 
ksatriya, the teacher of the nine, beginning with ksatriyas ; 
a vaity a > the teacher of the eight beginning with vaifyas; 
and a &dra, the teacher of Madras only. In the order of 
gramas also, a sannyasi is the teacher of (those in) four 
gramas, beginning with sannydsis; a vanaprastha, the 
teacher of the three beginning with vdnaprasthas; agrhastha, 

*#*acher of gfhasthas and brahmacdris. In the case 
the tca 


295 


FIFTH CHAPTER 

of a ' brahmacdrl , if he is a naisthika (then he is eligi¬ 
ble to be a teacher) of those in the three dSramas other 
than sannydsls. In the absence of a guru as specified 
above, a ksatriya can be a teacher of a brdhmana ; a vaiSya 
also, of a ksatriya) but a Sudra (can be a teacher) of Sudra 
alone; he can never be a teacher for one of the higher 
order. Thus, even in the order of dSramas, a vanaprastha 
can be a teacher of even a sannyasl ; a grhastha, of a 
vanaprastha and a sannyasl] -a brahmacdrl, of a grhastha, a 
vanaprastha and a sannyasl. (However) one belonging to 
one among the four castes, and endowed with character, 
age, (good) birth, virtues, nature, etc., can be a teacher 
only if he is bereft of blemishes. Also, a teacher should 
not be a bound soul; on the contrary, he should be one 
who has attained the nature of Siva through realisation 
which arises from the fruition of the study, reflection and 
meditation of the Vedas, the Agamas, etc. For, it is said: 
* e Assuming the form of guru, the lord, through the four¬ 
fold Saktipdta, blesses; He Himself blesses even the sakalas', 
the guru is said to be Siva Himself.” It is not proper to 
say that the Lord’s agency to bless takes place through 
His divine presence in the guru, as in the case of (puma-) 
kumbhas, etc.; for, it is not proper to resort to secondary 
denotation while the primary denotation (of a word) is 
not stultified. From such a preceptor, first samayadlksd 
should be obtained by an adhikdri, as set forth above. 


c( l f^Pi c At] y KH 4 -m t I 3 

i 
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^rfqjT^UT ^T^T^TT I ^fedWwft- 

^T< u r 3TRPST I ST^T qT^JTl^ *RfMd rpraifasdR JTTST^r- 
5 %ri d*fcwi^J| KIV^^^rT I dggift&T ^reteR 

i ^^r^Tr^tjjr ti^T i fscRraT, ferRcft 

i are femiw 3nf 5R^m jr^ct m 

^rctt i vi ^ wR*<ft =frsrr shreFrercrreRt ^regsn - ?re s^rt i 
* re 3 shi^iq i^ o i w fen^ft i Erererefa fsrfwsrr i f^refar 
shUu i <re re ten gR-fl RT firegn^farsrenrafai ^urrtk- 
^grtaSfrr fHWMTOfa r fadfar i rewfa icfesn'i ^rtfvnrr^ srerert- 
fc raWdi i ?re srrcssRnretsfir WteR w SRTrtddfa^T i arafa 

SIKSSrei cT5T cf?r fdHTSTt nfdtTT^d:, d^nfr *T dfa%*T- 

STR^^Rd: I STRSSift dR%dTF^^^r%d ^gfisT^ I cRT dR- 
%TPTt: tTfri fddT d fddT^T: I ^TRT 

fddr^i: i ^ctr 3 ^rnfft^R fiRd drer: i ng ^ ^ 
f gpgpTg dtdcK mfo>fi <T R dT€Si ^ *re<rfc<T!«h JT^ ^*T =d STT^ssr 
^TcdTrtFdHddd 3 J^TT ^)pRt3T%!T dfgRT ^T faRTSTi ?HT 

^rerrfrafcr^r i *re srrcssiHSTtsR drfer srr srerertfddW^r i 
^JT^TT^K^nwkr fearinw *T#srr I ftresrlSreT ^rtarsifM 

%fd %fdsrr i srnfatrete^Rtefa *re srsfoeR str faRsHShfa i arsnr- 
irresr are ^isTteR *rr 3rN»srf*n>ft i f^RRdr u^Ki-d^T fafasir i 
^TfTd^rr fd^r^TT Wm^ i ^ rr %fa i ^ *rr^R nr 
^r*R^rT i dteni *rr fa^Rffg rr I snreR*retefa drfer 

faRTR&^i l *T3T faR^fa dt*R 5IT fa^fa^NTT i are IddW^RjTT- 
^F?qTH: cHT refer f?rai^: I N>H^RTfl S^jfe: Rdfa 
srsdT ferret i 

5. The general definition of dlksd is but the eligibi¬ 
lity for &aiva practice, viz-, the observance of obligatory 
duties, etc. (as enjoined) by the Agamas or the study, 
etc. of the Agamas. The samayadlksa and the vi$esa-diksa 
make the soul eligible for rendering service in the temples 
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of Lord 6iva, worship of Siva, etc., and the observance 
of obligatory duties, etc. But the nirvdna-diksd is one 
whice provides eligibility for the study, reflection, etc., 
of the Agamas. The term “ Saiva practice” is indicated 
as distinct from the obligatory duties of the members of 
the four castes and anulomas. This ( nirvana-dlksa ) is of 
seven kinds as cdksusi etc. Of these, the caksusi-diksa is 
looking at (the soul) with the intention of releasing it from 
bonds. The sparSadiksd is to touch (the disciple) with the 
right hand with the same intention alone. The utterance of 
the hymns of the Samhitas with the same intention is 
vaciki diksd. Meditation through the mind to the effect, 
"Let him be released from bonds” is mdnasadiksd, The 
imparting of tostras with that intention is Sastra-diksd. 
The yogadiksd is to unite him with Siva, with the very 
same intention. The hautrl diksd is that which is asso¬ 
ciated with kunda (fire-place), mandapa (fire-altar;, etc. 
This, again, is twofold: jndnavati and kriydvatl. When 
the rite which is to be performed in the kundas, riiandapas, 
etc., are carried out in the prescribed order through 
mind itself, it is known as jndnavati. This jndnavati 
is clearly set forth in the Saivasannyasapaddhati, and so it 
should be referred to (for details). But, that which is 
performed through the body is kriydvati-hautri. And, 
kriydvati is twofold: nirbijd and sabijd. Mrbijd is that 
which is free from religious practices; and it is given to 
the weak persons such as women, children, the aged and 
the sick, through purifying them with religious practices. 
This {nirbijd), again, is twofold: (i) that which gives forth 
liberation at once, and (ii)that which gives forth liberation 
in future. When the fructified deed (merits and demerits) 
too is atoned, then there is liberation at once. It is true t at 
at Several places it has been said that fructified deed wi 
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come to an end only by experiencing its fruit; yet these 
statements relate to the fructified deed that is very intense 
and intense. The fructified deed, indeed, is fourfold as 
exceedingly intense, intense, slow and dormant. Of these, 
the fructified deed that is exceedingly intense or intense 
cannot be removed without the experience of its fruit. 
If the fructified deed is slow (in giving forth its fruit), 
then it is made to disappear by providing objects of 
enjoyment preceded by uniting him with 6iva at the 
time of initiation. But that which is dormant is removed 
without any experience of its fruit. Thus noticing that 
the fdaktinipata in the disciple is very intense and also in 
the same way, his impurities are in the process of 
becoming slackened, and also noticing that his fructified 
deed is rather slow or dormant, the fructified deed is 


destroyed by the highly competent guru by providing 
objects of enjoyment or not; this initiation produces 
mukti immediately. When the fructified deed 
is not atoned, then there is no immediate mukti . 
The diksd (initiation) given to those who are able tO' 
receive (and practise) samaydedra (religious conduct), is 
known as sabijd. This ( sabijd ) is, again, twofold: 
j^ivadharmin’t and lokadharminz. In the former, there takes 
place the atonement of both dharma and adharma ; whereas, 
in the latter there takes place the atonement of adharma 
a lone- According to another classification, kriydvatl is 
direefold: samayadzksd, vifesadiksd and nirvdnadiksa. 
When the soul is united with rudrapada, then, it is called 
aina yadiksd. When it is united with l$varapada, then 
f jg known as viSesadzksd. In the case of these two diksds, 

* re » s n0 tikhaceheda (tonsure). When there is union 

* jth H va P a ^ a ’ t ^ len it is called nirvdnadiksa. When 
W yds# i s ma( * e through nirvdnadiksa, then there is 
S \hdcchedd’ When nirvdnadiksa is given, the adhvaSuddhi 

^ —flt»rnrmed' sn ndhnfi to pvnlm'npH. 


is to 


k e performed; so, adhvd is explained. 
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%. q^Rsr;i dg s<d- 

<ln<j 'jd’jgsqTqqj: t qqn^d i q^i^'M huIcu i qqifc 

q-^T^ i -g^diR ^•gt^^TFq-fefsw^niqT^r i d^rrld q^ferdj 
^tt: 'raar i «nr f^%qr^rpir <jfcrRiq dx^it^i qnw^n^tfd 
s^rc^Tef ^ddifd i d^r g gn q ^reqg gsfr qgrj sn ^ r ra r ^; 
fes qsr i ssg £1 d-^qmjfd^srd *j 5 rtEt i ^ratsmr- 
wr«^t i 3THT^5i{g; q^rfr i go? qq>: i q^rn^ri ^q- 
q*nr sr^fird^ i gnT: tfar: i Jiq^r ^pcsrqj d^sn^ f^ran: i 
sur 4 iK <j i' 4 v i q%gTq>^Tqr drdrR ggtfsisifd: i difd =g swrCfRf 
sT^rgpcn'lq i qsqaanr^idTfd I diR srtaqsR'dTfd i 

grig 5Rr^^s^nq>T$rg d?jrrt^?qqjTtqqsifT^ 
qfl i f^Ktgrq^ d^rt i qqHqsrfd: q^rfd i doifedd ri^rEfc i 

qqfi I nq^qy-d^l+KH. I f«Hq| «HKd : I <*>(<VI* R*5J: I 

fouiq^Tiqi d^lfd ^T*d I dTfd ^ g^qrR dTdRdT fo I IJddlfd 
^rcdlsrerfd: i <rrf^ =g gr dKfcq^ g drewd ild i dq gst qs 1 ^m- 
fdqfddFTT^ qar qssr 1 sd^j £ £ 1 fsnardt^ d^ i 
q^rfd I gqif: ^C 5 T I dm: sfan 1 fi frfl oi dt l few <aMK^ : I 

qqtor 1 m^dq^rprr dwfd grfoi 1 drfd (ipORsn^rfd 
^f^Tdr-difd 1 sjddi«m 5 *r 1 dT^r srnrrqH^ ^rftraFdTfd 1 
dg ^riftt dg i f*sR 3^ 1 ^rf^rqr qqidc. 1 dcjsqqjq^ • 
q«*l«^*»KST I dmfe d d : 1 qq^f q^Fsfrnd; I fqqqTJ l 

qre q w f te rc:: 1 ^cddtaqr^rrqr ^rfoBNdaiir d^n sjqdrfd 
drfd fddrdF^ft STdlf ^d T ^ rfd I dq ^r{*'dT% ^RdlR I %qd# 
qqn^T 1 farerc^ndr d*dRqq: i q^wo 
(^q^rqqf:) ^qifeqqd: 1 d^d^r dri^ 1 Rqq: sr^: .1 q»TO 
Rrg: 1 d%g qaaTsgdfddT^ q^rr^ ^qferdrR q ^qi ^ife-' qfl’tf 11 

6. Adhva is sixfold: hymn, word, letter, world, 
tattva and kald. Of these, the subsequent ones pervade 
the preceding ones. Mantras are eleven. Words are 
81. Letters are 50. Worlds are 224, The tattvas are 36. 
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Kald-s are five. Here, in the Nivrttikald, there is one 
tattva, named prthivi; the worlds are 108 such as kdldgtii; 
of these worlds, six (worlds) are in the midst of 
brahmdndakaranda ; there are 10 worlds each in ten direc¬ 
tions beginning with east; there are two worlds above; 
thus the worlds are 108; the two mantras are called 


sadyojdta and hvdaya\ the words are 28; the letter is one; 
the nature of letters and words is shown elsewhere; varna 
(colour) is yellow; the mandala is of four sides; the 
objects are smell, etc; the cause is Lord Brahma. 
There are 23 tattvas beginning with Water and ending with 
prakfti in Pratisthd-kald ; the worlds, from amareSa to 
frikantha, are 56; there are eight worlds each, in water, 
fire, air, ether, ahahkara (which includes tanmatras, 
indriyas and manas), buddhi and avyakta ; the mantras are 
Siro-mantra and vdmadeva-mantra’, the words are 21; the 
letters are 23; the colour is white; the mandala is of half 
lunar shape, the objects are rasa, etc.; the cause is Lord 
Vi?nu. In Vidyd-kald, there are seven tattvas, beginning 
with j burusa and ending with mdyd; the worlds, from vdma 
to ahgusihamdtra, are 27; of these, six worlds are in 
purusatattva ; there are five worlds each, in rdga, niyati 
and mdyd’, there are 2 (worlds) each, in the other 3 
(tattvas); the mantras are Sikhd and aghora ; the words are 
20 and the letters are 7; the colour is red; the mandala is 
triangnl ar » the objects are colour, etc.; the cause is Rudra. 


There are 3 tattvas, beginning with ( Suddha ) vidyd and 
s add& va at enc ^ * n Sdnti-kald; the worlds, from vdma 
to sadd&v a > are 18; of these, 9 worlds are in vidyd {tattva), 
8 in U vara { tattva )> an d one in sadaSiva {tattva)’, the mantras 
are tatpu ru $ a a °d kavaca; the words are 11; the letters 
are 3' the mandala is hexagonal; the objects are touch 
• the cause is ISvara. In Sdntyatitakald, fakti and Siva 
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are the two tattvas ; the worlds, from nivrtti to andSrita, are 
15; of these, 4 worlds are in Saktitattva and 11 in Sivatattva', 
the mantras are three, viz-, Siva, astra and iSdna\ the word 
is one; the letters are 16; the colour is white, shining like 
crystal; th e man data is circular; the object is sound; the 
cause is Sadastiva. Thus in all the five Kalds that contain 
five Adhvas, the purification is to be made in the order of 
samyojana (uniting), etc. 


vs. fer^ ^rrer^rr ^rsssrr pw 
5*r?sr I srer sr surer ^reuruf 5 % \ 

^mlqwra^ q i a&mu fife g «ihmRr. few - 

fccMc^Tiymcrer f^sireT^i ^rorfi! — 

’ricRJ — 


^ 303 ^ 5 ^ =q cFRH^sfi q I 

A 

^T^rg^# — 

i ^ ii 

sf#q? 5 5foq*wrcT I 

* (3T. ^ s^r. RSrW) 

I («. «* ^ 

q 5iw#i ssr qrqr qprqn li 

«l 

St|"I .flWjjeK3*tal I (*. ^ **) 
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q wsnfcf m to f#ci il 

; q ^ 

hi 'SFff 5m*fip f^rf^cfT I (ar. ^ ssft. rv) 

m rrofa ii 

*T^^s>*>rc^ter ?rmt% tas n 

(ar. ^ y&. 

gcg rr f^q rr «wgmamf 5Ftrcnf4 fgsrcteFrcr^nnsi i 

- € ^ 

7. This being the case, a person, after obtaining 
samayadlksa, should follow the samayidharmas as instructed 
by the teacher. Samayidharmas are doing service in the 
temples of Siva and rendering service to the devotees of 
Siva, etc., as well as wearing of tripundra, rudraksa, etc. 
This samayidharma is popularly known as ddsamdrga. The 
wearing of tripundra, rudraksa, etc., is to be followed not 
only by those initiated into samayadlksa, but also by all 
daily like an obligatory ritual. For, these (faiva practices) 
are enjoined as obligatory through texts which speak of 
them as daily (practice) by referring to sin, etc., which 
will accrue when they are not performed and through the 
praise of earnestness in their observance. Thus in the 
Skdnda, the sin due to non-observance is spoken of: 
“Those in whom there does not arise any desire to wear 
tripundra, to besmear oneself with sacred ash, etc., in 
spite of knowing the authority therefor, are associated 
with heinous sins.” In the Vasis{ha-Laihga (the following 
texts are found): "O brahmin, those in whose heart there 
is always hatred towards bhasrha, must belong to the 
family of mixed birth. (V. 26-27). A wise man should 
infer that those who are always angry on seeing the bhasma 
on the forehead (of the tfaivites) must be born of people 
of mixed birth. (V. 22). A wise man should infer that 
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those persons who speak ill of others wearing bhasma, are 
born to Sudras. (V. 23). O brahmin, a wise man should 
conclude that those persons, who beat people wearing 
bhasma after seeing them, are of canddla origin. (V. 24). 
It is certain, O sage, that those who are never interested 
in wearing bhasma of scriptural authority, are bereft of 
the samskaras, garbhadhana, etc.” (V. 25-26). From the 
above passages the mixed birth and the absence of sams* 
karas (of the twice-born) in the case of those who .do not 
follow (the Saiva practices) is known. 
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^ScT 3^ %3°^ II 

SHSRT %3*g qRq^fqT I 

(^T^d<7. sr. ^ *5^. ^-v) 

«<Uk 4VX|^ fesTFT I — 

^TOT»TT I 

bgfefH H s qrfi snfi ^ ^eni II 

(CKRI^T. 3T. %° *S&. «°) 

^ET^ST — 

qrcqg^I ^ &W*\ I 

^ <*TPTt ^Sq% I 

8. In the same way, in the PardSaropapurdna it is 
said that the giving up of this ( samayidharma ) is the result 
of curse: “Your devotees, O brahmins, will be averse 
to wear tripundra and to besmear the body with sacred 
ash, which possess Vedic sanction and yield moksa ” 
(III. 35)* Likewise even.there, the earnestness in wearing 
tripundra etc., are praised as a result of great merit: 
“A meritorions person shows earnestness in the greatness 
of the Vedas, the greatness of 6iva, the greatness of learn¬ 
ing and also in the greatness of wearing tripundra, and 
the besmearing (one’s body) with sacred ash. Only the 
mind of those, who have followed in their several births 
the religious observances enjoined in Sruti and Smrti, 
turns towards wearing tripundra in the way taught by the 
Vedas." (ParaSaropapurdna, VI. 21; IV. 27-28). Also 
there itself, there is injunction by the mention of the 
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word ‘ nitya ’: “A brahmin should daily wear tripundra 
horizontally on his forehead, with the sacred ash prepar¬ 
ed according to tfastraic principles; and he should besmear 
(his body) with sacred ash." (Ibid., V. 25-26). And, else¬ 
where there is injunction by the use of the word ‘sada : 
“Since the first brahmin has worn tripundra with sacred 
ash, a brahmin should, therefore, always wear tripundra . 
One should always wear tripundra, by using the sacred 
ash which has Vedic sanction." (Ibid., V. 27-28). More¬ 
over, there itself (it is said): “One should not abandon 
even by delusion the wearing of tripundra with the sacred 
ash, the besmearing of one’s body with bhasma and also 
worship of Rudralihga all of which has been sanctioned by 
the Vedas.” (Ibid., X. 4). Also, in the Skanda, the neglect 
of tripundra is decried: “One should earnestly wear 
tripundra ; it should not be neglected even mentally. 

qc# spni 

3T mi \s&zi I 

^rrfrqi mvim ll 
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sr<(| J^TSTR g gs q - l^ l 3PT 

qrs f Nqw ^rr 
^yi^w gr g% 5Rqfr i f^Rrsnrfr^:— 


^ r fas r i f 



3T«f 3 *TcTcf wm | 

^ f^#cT ^W^TH-d ^rf ^ STlf^ II 

%5RtlTFr: l 

sfasjqivN&i II 


*rf% ^TcTcf fsmrfrwre I 
h ferfi ^frq ^ n 

i t *s 

^ q r Efodfc a q r afo ir ^rej ^ =q ^rfo-srir? qqfr srgkrflTr 
3W5TT ^ rrsp K T q i ^ r ^airarr:, <rarfq- ^ m^ i ^Kui s rafryd<*(Td i % ^ 
*roftsntf ^?sqj% i fc«f 

f^iwqqrsqqqrl^qqrarriiq^f^gc^ i 


?T*P7^nqt ft^reraf fNtar: I 

3f|$*TPTO^ ?T»5iR^ %fj: II 


g famRa gi o^qrarcii 

cTsr fiNn* hftst qw^i rmsrer^j 
atfim<<d$miEfot«Hrii»i Tr gjf to > htI% 5? qlMu^rfoiN' ^tK 1 
crar qqifo gui r f^ qgErgq; i itar h 

9. Likewise, the wearing of rudraksa is also obliga¬ 
tory, for there are several scriptural texts which speak of 
sin accruing when it is not done. Thus it is said in the 
Skanda : “A brahmin, who does any Vedic ritual without 
wearing rudraksa because of delusion, goes, indeed, to 
hell.” In this way, sin is spoken of as accuring when 
it (the wearing of rudraksa) is not done. In the Brhan- 
naradlya , (it is said), earnestness (to wear rudraksa) arises as 



FIFTH CHAPTER 


307 


a result of merit: “At the end of several births, a person 
of his own accord evinces interest in wearing rudraksa 
through the grace of Mahadeva.” In the Skanda, (wear¬ 
ing of rudraksa) is said to be obligatory: “One should, 
with great devotion daily wear rudraksa on one’s neck, 
head, sacred thread ( yajnopavita ), ears and two hands.” 
In the Vdyaviya, (it is said): “One should not wear rudraksa 
without devotion; always it should be worn only with 
devotion.” In this way, the injunction that it should be 
worn always, should be noted. This samayidharma, after 
giving the fruit of sdlokya to one who has not got the 
special nirvanadiksd in the present birth, yields moksa after 
the interval of two births or of one birth. For, it is set 
forth in the Sivadharmottara as follows: “Then, those who 
always adore the ^ivayogins with devotion, obtain great 
bhogas and in the end attain union with Sankara. There¬ 
fore, the iSivayogins should be adored by the seekers of 
bhoga and yoga through the offering of shelter, food, drink, 
bed, clothes, seat, etc. Thus one, who always serves 6iva- 
yogins, attains Sivayoga in two or three births.” Even 
though these samayidharmas are generally the same for 
putrakas and sddhakas, nevertheless, because they have 
other specific dharmas, these are called samayidharmas. 
Thus, after following samayidharmas , obtaining eligibility 
for viSesadiksd one should practise putrakadharmas , such 
as worship of &iva, study of Agamas. For, it has been stated 
that there is eligibility for the soul to get vifesadiksd along 
with samayadiksa as, “Thus when a person has acquired the 
special merit of eligibility for samayadiksa, then he gains 
eligibility for performing fire-offerings and Study_ of the 
Agamas .” Of these ( Sivapuja, and the study of the Agamas ), 
the worship of Isiiva mentally is the best. But a person, 
who is not able to do this, should do what is called exter¬ 
nal worship ( bahirydga ), viz., abhiseka, alahkarana , nivedana. 
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stotrapatha (reciting devotional hymns), namaskara (paying 
obeisance), etc., after undergoing the fivefold act of purifi¬ 
cation. Likewise, the duties of one’s varna and aSrama 
should be performed since they are means to tattvajndna. 


grot s rf a qi ^ rq j srer- 

tjjc^ cTUT ^FF%-Sfa — 



gfef I \\ 






(JFT^TT at. 3 Ro) 


jfk sra% i !T sr ttai * stpsfst dar 
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*>4mH r fM 5 n* 5 n*H4dfr»t *rtt- 


ai<i<jHwn ft cg sqfr, <rf£. sn^sRr 

jrt^<d'«T5Fgtefa ^ 5mr*n^ 11 


10: (It may be said:) let them (the duties of one’s varna 
and aSrama) be the direct means to moksa, since it has been 
set forth in that way in the Gautamadharma, th tSkdnda, etc. 
In the Gautamadharma , it is> stated that the rituals are the 
direct means to moksa: "One who possesses these forty 
samskdras and eight atmagunas, attains the world of, and 
union with Brahman .” Likewise, in the Skanda also, (it has 
been stated): "By following the duties of one’s varna and 
dSrama alone, moksa (is obtained) and not otherwise.” 
Elsewhere also, it is said, “By Karma alone, indeed, Janaka 
and others tried to attain perfection.” ( Bhagavadgitd , 
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III.20). It is not proper to say that since the dhamas (of 
varna and dtrama) are useful for (attaining) other fruits, 
they have no connection with the fruit of moksa. If it 
were so, there would arise the contingency of the: karmas 
having no connection even with the fruit of jndtia. If 
it be said that even though the two Adkikdravakyas are 
independent of each other, the relation between the two 
fruits of the karmas whose nature is known through the 
Utpattivdkyas, is known according to the 'principle* of 
samyogaprthaktoa (two-in-one-ness), then in the present 
context also the relation to the fruit of moksa can be said 
in the same way. 


U* R3gw wHw e m srtairerer 

i rrtIr 

I R ^l^^nrl^cTFTr ^f£ad«*>4uif ^TR - fRRT ld4dWt RlRRl, 

r^r ^rR^Rp^wr rIrst^ tHTRRl^Midd “ R'nfenraRT* 
” — ^rtRrt wrn^Ttsnrd rrtorrri stfetn^rr- 
§CRR£CRrRfrtwR fin^hR R^RptjjsfR'R* 

RTr^l ctWr^T^WTHOTT RteSRTRRKRRJ R jj -fllWU tfR, &T«U 


^ TO q^T II 


%3 r tffe rr R>Rorr R testgrRTRTRgR Jt^sr r RfRRRRTRj 

fegT Rqf f RR% f^RT R R^: STSRRfR I f^IRTRgqilRRrsgR^Rr a- 
R^J I R RWTR^RFT R3T*5R $1%R fRRT fR^TR^rf»R% I 
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^ ftmTlftcft JT^T ^TUTTm^ ^T&cT- 

^» 4 ott sr^rqT3«r«T^ i ^fr sr^nfr, 3^: 3^: 1 

^% 5 !^ | aw* I^RnfoTT JT^t 11 


11. It may be argued as follows: If it be said that 


as the practice of karma leads to enjoyment by producing 
merit, it is untenable to say that karma is the cause of 
moksa, it is not so; though karmas, performed with the 
desire to get bhoga, are the cause of bhoga, there is no 
contradiction in karmas which are performed with the 
desire for moksa, producing moksa. Otherwise even for 
you, there arises the contingency of bhoga resulting from 
the performance of knowledge. It is proper (to say) that 
as the sancitakarmas accrued in several births cannot be 


removed without knowledge, moksa cannot be attained by 
mere karma (action). For, those ( sancitakarmas ) can be 
removed by (their) enjoyment itself, through the acquisi¬ 
tion of a multitude of bodies which can be attained through 
the powers such as animd, etc., earned by (the practice of) 
yoga, etc. By the text, “Only from the performance of the 
duties of varna and dSramas ” etc., as karmas also are said 


,to be the exclusive means (to moksa), for showing that 
there is no conflict between- the two texts, it is proper to 
say that karmas, by themselves, without any mutual depen¬ 
dence, are t ^ ie means * Therefore, karmas can directly 
produce moksa, but not through knowledge. (Reply:) 
It is not so ‘ ^ or ’ ** * s Set ^ ort k in the Jndnatilaka that 
karmas are not the cause of moksa, but they are the 
cause of bondage, as follows: “The supreme abode cannot 
ttained through charities, nor by penance and sacrifices 

fr V 
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nor by oblations (in fire), nor by sense-control, nor by 
austerities, nor by taking bath in holy rivers and pilgri¬ 
mages. People ever bind themselves by several hosts of 
sins and by several heaps of merits just as an insect in the 
storehouse.” Moreover, moksaxs not possible without the 
removal of mala ; for there is the continuance of the veil 
obstructing one’s experience of Sivananda. It is not 
tenable to say that mala which is in the form of 
nescience can be removed without knowledge. For, it is 
stated in the Sivadharmottara that mala can be removed, 
only by jncina : “By knowledge that nescience will be 
removed and not by karmas. Immediately after obtaining 
knowledge one will attain union with 6iva.” And also, 
the destruction of sancitakarmas is untenable in the absence 
of knowledge. If it is held that the removal (of sancita¬ 
karmas) is by bhoga, then the accruing of karmas again and 
again cannot be avoided; and thus, the demerits which 
incidentally accrue during the practice of karmas cannot 
be removed. Therefore moksa cannot be attained by 
mere karma. 

VK. 

3 — 

cRTlTr^sr ^ 
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ttw^ i cRTrs^TST^rJif snrsrsrrafr JTtejraTSRfiricr 1 
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3R tR a c r^RT f^TT fon&d * 5R^I «RT WTt: W& ^ 




12. It may be argued: Let it be (accepted) then 
that knowledge and karma being equally important, to¬ 
gether constitute the means to moksa. Therefore the eight¬ 
fold defect due to karma being a separate means, will not 
arise. In this way,'"even the denial, (referred to) in the 
text: “Not by charities,.......” etc., is tenable, since it 
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refers to the performance of karma without knowledge. 
There is evidence for the combination of karma and know¬ 
ledge as equally important, in texts such as these: “Know¬ 
ledge bereft of karma is not the principal (means); karma 
bereft of knowledge is not the principal (means); therer 
fore the attainment (of moksa) takes place through the 
combination of the two alone; a bird cannot fly with only 
one wing.” “Just as food mixed with honey and honey 
mixed with food constitute a good medicine, even so 
penance and knowledge combined together constitute a 
good medicine.” Therefore, knowledge and karma, being 
equally important, together constitute the means to moksa. 
(Reply): It is not so. For, in the tfivadharmottara, (it is said): 
“For a great man who is satisfied with the ambrosia of 
knowledge and whose soul is free through devotion, there 
is, indeed, no need of the performance of any external 
karma.” In the Sarvajndnottara (it is said): “For one, who is 
firmly rooted in the supreme soul, there is no distinguishing 
mark; nor is there any need of (the observance of) the 
duties of dSrama.” (Vidyapada 70). In th zDevik&lottara (itL 
said): “O MahesfvarJ, for one (who follows the path of 
knowledge), there is no (need of) meditation, penance, 
worship, oblation (in fire), discipline, and rituals such^ as 
agnikdrya. For him there is no (need of) austerities, 
dwelling in holy places and pithas, etc., recitation (of 
mantras), rites towards forefathers, pilgrimages and vows. 
The above texts show that for one, who has gained know 
ledge, there is the removal of karma, since karmas are for 
the sak,e of knowledge. Even if karmas be the direct means 
to moksa like knowledge, they ( karmas ) must be performed 
for attaining knowledge. If karmas are means as they 
give rise to knowledge and when there is completion of 
their ( karmas* ) work as means, then there is no need to 
40 
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perform karmas intended therefor. And, in this way, 
their denial is tenable. When it is possible to show that 
karmas are means to knowledge which is the perceptible 
fruit, it is not proper to suggest that karmas are the means 
to an imperceptible fruit. The text, “Knowledge is the 
principal means..." etc., must be construed as follows, 
taking into consideration the denial of karmas as stated 
above: Knowledge is the principal, i.e., it is the direct 
means. But that (knowledge), when bereft of karma, its 
cause, cannot produce any result, since it remains incom¬ 
plete. Likewise, karma is the principal, i.e., it is very 
much required for the origination of knowledge. There¬ 
fore, karma is not fruitful when it is performed without 
knowledge. Thus since moksa takes place only when both 
[karma and knowledge) are present, their combination is 
to be understood in the form of means and end. 




der jt =st i srrstF^f 

| T^5T«! y 5T 1 
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^»JT^TT ^TR^IT€l*Tc% *Udfl[ I ^iVfcRl fli 
^M^cri^^ui WTFT^I | 3 ^PT^fTOTl *TO»T 

srfm” ^iRdi *rsr q; ^<uic^qfe i TOidj ^qfeidMfccmftd 
3T3<Tf^«rd*h5q^ Mk^rr^i fep q wvt* fsra- 

m^i , q^cfiR^m^d?TT ^Mnw^pq w&t qnroti 

ttr^i trsrr “mr^rfoErfari 3 ferr ^ 

qqJVlHdl” d-ddl^H^d^l^d I q^T ^T^flTOTT^^Tfq' 
JTt^THT^TJ^ I *T«TO $Ud«ldfddr4c^d %?T f^TT 
3 Rr <03 ^rr^: — 

30^13ft fei *R fsRT I 
«WlWfWI UPfcl#: fqR 55 l^ II 
tTRSf 5 Rlftt ^ I 

?Fd- ?rer ^itotstto srfrof^L 1 

13. The following text of the Skanda is the evidence 
for the view that karmas lead to knowledge: “O gods ! 
the wise man, who desires knowledge through the recita¬ 
tion of the Vedas, through sacrifice, through study, 
through charity, through penance and also through 
fasting, is the sage; and not other people." It is not 
proper to say that the recitation of the Vedas, etc., are 
the means to desire alone and not for knowledge, since the 
words, veddnuvacana, etc., which have the instrumenta 
termination must be construed directly with the wor 
icchati (desires). In the statement,. “He desires to go by 
horse,” even though the word a$va (horse) is not 
principally connected with the act of going, merely by its 
word-function, it is principally connected with going 
through its meaning. Likewise, the recitation of the 
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Vedas, etc., are connected with jndna in accordance with 
the principle, "Afid there is the necessity of all karmas, 
for the scriptures prescribe sacrifices, etc., even as the 
horse;" ( Brakmasutras 3, 4, 26). Even though desire is 
intended as the principal on account of the word-function, 
there is. connection with knowledge through that desire; 
or even, if the ordinary interpretation of the word is 
resorted, there is advantage of showing that karmas are 
the meanS to knowledge. But, in fact, by resorting to 
the interpretation of Mimdmsd- §dstra, it is known from 
this text that karmas are the means to knowledge, because 
the word ‘ icchati’ is connected with the words ‘veddnu- 
vacana’ etc., through the fifth lakdrd (lei), and thus the 
recitation of the Vedas, etc., are enjoined on one who is 
desirous of knowing. Or else, there is the text, "For 
him there are forty samskdras " as the evidence for karmas 
being the means to knowledge. Indeed, the samskdras 
require the help of what is productive of result, since they 
do not produce any result of their own, in the same way 
as the purification produed by the act of sprinkling (of 
water), etc., is not productive of any result on its own. 
In the present context, knowledge alone yields the result 
of union with £iva, since it is stated, by the texts, such as, 
“The supreme Sruti says that moksa is attained through 
knowledge alone,” that it (knowledge) is productive of 
result. Ignoring what is stated, to assume what is not 
stated is a case of prolixity. Therefore union with 6iva 
is attained through knowledge assisted by the forty sams¬ 
kdras . Thus, in this interpretation the statement about 
samskdras is the evidence which shows that karmas are 
the means to knowledge. Likewise, karmas such as sacri¬ 
fices, indeed, produce knowledge, as there is the text, 
“Rites and practices are spoken of for the purpose of the 
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origination of knowledge.” Thus even death at Kasfi, 
etc., are the means to moksa through knowledge alone. 
Since mala is removable only through knowledge, moksa 
is not possible without knowledge. Therefore the nature 
of karmas as means to knowledge is set forth in the Skdnda 
as follows: “O Hari! the glorious city, Varanasi is 
sacred and is always dear to me; to the soul which leaves 
its life-breath in this place, through the force of grace, 
X give the saving knowledge of Brahman for its good.” 

^ erst ^ ’srfsjd’+itiuii 

ft^ddl dT I stuneUW 

T^T l 
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14. It is not proper to ask how in that case, the 
removal of sancita-karmas will take place, for their removal 
is possible either by knowledge or by the dlksa made by 
6iva. Therefore, karmas are the means to moksa only 
through knowledge. Hence, the Vaidika- and Agamika- 
karmas have to be performed by a seeker of knowledge. 
The karmas, which are enjoined in the Vedas and Agamas, 
are not the only cause of knowledge, but even those 
{karmas) which are not enjoined there and also those 
which are prohibited as sinful ones, when performed as 
propitiation of Lord 6iva, are the causes of knowledge. 
For, it is said so in the Skanda: “The knowledge, that 
those karmas which are prohibited and also those which 
are not enjoined in the world form the great worship of 
Lord Sambhu, is a great sacrifice. The knowledge that 
all those karmas which are prohibited in Sruti and Smrti, 
constitute the propitiation of Lord Sambhu, is a great 
sacrifice. O men of good austerities, those karmas which 
are held as sins, when performed as an adoration of the 
Lord become completely holy; it is but true undoubt¬ 
edly As a big fire makes dry the wet fuel and burns it, 
even so sin done, for the sake of the Lord becomes pure 
and productive of knowledge. O the twice-born and the 
most versatile in Vedic lore, it has been said by me that 
an act which is performed acccording to one’s own 
wisdom, ignoring Vedic and Tantric ways, is also a 
sacrifice- All the acts (done) with faith will bring forth 
immense good.” This (group of Samayidharmas) is called 

the prapannadharma. 
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<T3[T cRTT ! 

f^i^r cfrWRm «ratnr%j 


ci 7 ^ «f *i si'hl^cM 
^ qfaFT ftprafaK*T ^ II 

3H3°ftq *T ^ | 


?H=r sr^fsrenr^ sr^rr^rFTT ^rm fa«roq j *rerar#n- 
^rr^T q-^q-^T^^rTRTfTT^aTr^WR *Rfd, GW fa dTcq^tfeir^ 
^TTTrcTcT: 'Jw'f7^^'dsTST%^?5n%T ^iRrM^fad- 

srfdT^ dTrq'^'TferR^T ^RnTOTSJTOTl^ I URRT — 

*m?m fcwm *f sste3% cR*T § I 
313^5 ^ Sffisq 5151^1% ftsfoa: II 
^mR«ti fafad^i 


15. But, the duties of parwa and dirama alone have 
to be performed by an aprapanna (one who is not a pra- 
panna). Thus if a person, who follows the putrakadharmas, 
does not obtain nirvdna-diksd owing to the decree of fate, 
then he experiences the fruit of proximity and at the end 
of next birth, obtains moksa. When a person gains 
nirvanadiksd through the achievement of one of the two 
Saktinipdtas , viz-, the intense and more intense, there is 
the disappearance of sin which is the hindrance to tattva- 
jnana, as a consequence of the removal of the sancita-karmas 
by that ( nirvanadiksdy, then he should resort to^ the 
study (of the Igamas, etc.) for the sake of tattvajnana. 
The fruit of ( nirvana ) dlksd is said to be eligibility for the 
study (of the Agamas), as (it is said): “This pure aiva- 
tantra should not be given (to the unworthy) and should 
not be publicised. It should be taught only to one, who 
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is initiated, well-versed in srastraic lore, and is firmly 
devoted to 6iva; it is not proper to teach others." Even 
though a person who has studied the Agamas, knows the 
meaning by the mere understanding of the words and 
word-meanings, nevertheless since he has not known the 
purport, his understanding becomes imperfect due to 
doubts, etc., arising from the apparent cpntradiction bet¬ 
ween the earlier and later teachings; consequently, for 
the sake of perfect understanding, the study (of the 
Agamas) knowing its purport should be resorted to. This is 
'enjoined by texts such as, "Until one becomes firmly estab¬ 
lished in Sivajndna, one should specially practise the dis¬ 
ciplines of Sravana, etc." 
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ifr5n gfe^nsRcraT ^isRT^i 

^'wrc ^n^rRn=c. i fedi*u* 
^rsrgrqT^r^^ f^fi rere tJ rer fsrewgsTHTTr^T ^rr ^t^tft ^r 
■trgEttfa 1 sra$t fdtfd gfofa^sfengfeFdwr ?r- 

srJPTt^TcTT^^T^r «ratrrsr%HT«I 1 g- STd^tT^Tg- 

sjtft^t fol^s^rra* f^q-^cnRT^Trfw^^ Nwr =ar 
3RTf^3r?jTr3^Tn' f^’Twir^Jn' fc ?r w^^njwrtor f^r%; & g 
S?TRTfer^ I 51 f^M -Oddl^iJT STc?li ^TT^R: R?ST?fd | 

fdd^m^r f^rr d i ^rr^n^rr^: ?rar 
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SKT 'TT^^TFr^^T ST^?RTO^ ^fd cf^T cT|^ gRfr: I d^T 
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qT%d ^FTTITRJT^J^ 1 snj^T ^IT^rp^t- 

g*ti ’K^r^rmJnrf^ il 


16. Even though it may be argued that since the 
knowledge of the purport arises ordinarily from the 
knowledge of the sentence-sense, there is no need of injunc¬ 
tion therefor, nevertheless this purport is to be ascertain¬ 
ed only through enquiry into the Vedas and the Agamas 
and not through enquiry into grammer, etc.; thus there 
is the injunction for excluding (enquiry into) other works. 
Thus, this is restrictive injunction like the injunction 
relating to thrashing, etc. It is not proper to say that, 
while (in the case of thrashing, etc.) restristive injunction 
is tenable on the ground that a great apurva arises as the 
imperceptible result of the restriction, in this case it is not 
tenable since no such result takes place; because it is in¬ 
telligible to say that direct realisation is its result. So, 
that knowledge is the imperceptible result of all (actions) 
has been said by Bhagavan Badarayana in the aphorism. 

41 
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'And there is the necessity of all karmas, for the Sruti 
prescribes sacrifices, etc., (as means to knowledge) even 
as the horse.” ( Brahmasutras , 3,4,26). The knowledge 
which arises from the study (of the Agamas) in this way, 
comprehends the non-difference of oneself (soul) with 
Siva. It does not comprehend difference through such 
relations as the controller and the controlled. Texts, 
such as these from the Sarvajndnottara : "A person, who 
considers himself due to delusion, ‘I am a soul; 6iva who 
is known as the supreme soul is different (from me)’, does 
not attain Sfivatva. One should abandon the sense of 
separation as ‘&iva is someone different (from me); and I 
am different.’—”, (Vidyapada, 39-40), after denying the 
knowledge of difference, impart that the knowledge of 
non-difference alone is the means to moksa through the 
text; "One should always think of non-difference in the 
form 'He who is 6iva is myself alone’.—” (Vidyapada, 40) 
This study is intended for sakalas after getting nirvdna- 
diksd from a. guru of perceptorial rank. It should be known 
that for vijndndkalas and pralayakalas, there take place 
tattvajndna and diksd by the grace of {siva alone who is 
without locus. Thus when Sravana is completed, manana 
in the form of reflection on the meaning through reason¬ 
ings should be done for the sake of stabilising what is 
known through study, by the removal of what is untena¬ 
ble. Thereafter, nididhydsana which is contemplation on 
the meaning of what has been learnt should be practised 
for the removal of contradictory thoughts and also for 
the concentration of mind. Contradictory impression, 
that has come down through the beginningless births, in¬ 
deed, does not get removed just by one study. But (it 
gets removed) only through the impression strengthened 
by contemplation. In the presence of contradictory im¬ 
pression, direct realisation does not take place. Likewise, 
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without the concentration of mind, realisation of what is 
subtle is not possible. For, it is seen, likewise, in the 
perception of a hair, etc. Therefore for the sake of the 
removal of contradictory impression and also for the sake 
of (achieving) the concentration of mind, contemplation 
should be practised. When the stndy, etc., do not result 
in direct realisation, a persoh experiences the fruit of 
enjoyments through the path of arciradi, and then 
through the grace of Siva, attains moksa at the time of 
dissolution there itself. In the absence of the grace of 
Siva at that time, moksa will be attained in the next birth 
through (the grace of) guru. But, when (the study, etc.) 
are complete, self-knowledge emerges through the ripen¬ 
ing of the grace of guru just as the latent fire of sun-stone 
manifests in the presence of the sun’s rays. This is the 
rise of direct realisation (of truth). (It is) also the means 
to the end. 
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5<qT%i qwswft' I srsrrsr ^rr^rc^rr: <K<irerrsRfo£r i 

17. It may be argued thus. When the obscuring 
mala is (prevalent) how can there be the emergence (of 
self-knowledge)? It is not proper to say that there will 
be the emergence (of self-knowledge) after the removal 
of mala; for, you hold that the removal of mala is accom¬ 
plished through the emergence (of self-knowledge). 
Therefore, with a view to overcome the (defect of) 
mutual dependence between the emergence (of self-know¬ 
ledge) and the removal of mala, the removability of mala 
through diksd alone must be accepted. This is also proper i 
Just as the defects such as cataract ( kdca ) have to be re¬ 
moved through medical treatment, even so mala, being a 
substance has to be removed only by Saiva practice. It 
is not proper to say that mala being nescience can be re¬ 
moved only by knowledge, the reason being that, since 

•<v . _ 

the term ajnana means error and since mala is not error, 
there is absence.of. hetu in the paksa. Even if mala refers 
•to absence of knowledge, there cannot be the presence of 
hetu in the paksa. In the same way if it means absence of 
knowledge, there is also absence of hetu in the paksa. If it 
means tlie substance that causes illusion, then as it is re¬ 
movable only by karma, it comes into conflict with expe¬ 
rience. If it refers to dnava, being itself the paksa, there 
is absence of illustration. Therefore direct realisation is 
only the end and not the means. And, it is not proper 
to say that since the fruit cannot be enjoined, it is un¬ 
tenable to hold that direct realisation is enjoined; for, 
there arises the contingence of what is intended. The 
injunction mentioned (here) should be so construed in the 
sense of endeavouring as to result in the direct realisation. 
Hence only diksd is the means. That is why, texts such 
as: “Diksd alone releases (a person) and even leads 
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upwards to the supreme abode,” are tenable. Therefor©, 
direct realisation is not a means to the end. 


^ rT^TW f^T^icT I 

^snrR*rr $M&4c4dii«ifaiM'j'4«h %4ftfett43if*TOiT3j 

rra^T sraiM^ i cnm: 

^TT^ft^T^rr ST-hl^Td sr «H£-dKiIsL-W<rHH4l*(1M: 1 

sr ^tc4?t ^ 4^ t c4c 4 sr reifa5r 4 t4 wref-i 

’T^'ct<r4^'!4I^MlF^c^m^Rfd "cJI^+i. I S^lWjfsf* 
drgrr^i * ip^txtswc^i d^I^dlvtM^uT- 

4tfcr cr??n4tw#: i cr^rrfq' crirf^r * sc^iTsr^r ?% cnrt: 
foxRr: sr^T^t^ 3^r%cTT I STRT^qai dJTt f^-dlRfd ^Trfj: 
'T^r^rsiq-: i sr ^r — ^Tc^t cnrfa sra>r$rc Pte# 

*nrt; cnr:sr«M Ju4kPir §x , &nTr=r*T^fa ^fiusK^udPirPi ^x, 

RrPr sit <tRipt: 1 dg&^ rfo qfeir* p*'*T3XTtPr *t ^srPig'wfo* 1 
“ 4ta*rPr ” sc^ifr ^snfr s i T dV^^c^ Tgr q^-n, 1 * 3 

^Rs j 4d^^q-<^rfgr ?r cr%d4tefa i d^ryiyic^uhi jrgRr^%t i 
^rfcr^ ^rr^rrc^p:: 1 ?r 3 ff^r^rf^r: i ^ 

srsra^: 1 i *r ^r ^ \ 

^Ptan<*>«***«ir^c45U’i^iiT5i^H^ ?r 

^U5i+ii4l st sr^hr^i: 1 art? fr Rr*q<fWi 5 %pr d i ^^ i 

sfk “3PT TO:” ^c^rrRcjH^rUMXt^HSyid^ddMy^flr^l «T 

ftfaRrarej srpr crer q^fennsrspn^f^ fc 4 *wra*«mi r 


"tTl* | M Ar -i-' - ’ ' 

%pt 5tpt^ 1 *t tr^T^iT f^rsrPr 3^^! 


326 $AIVAPARIBHa?A 

<-Ws<fl «{<<*»firfe ^ThWc^iyir^K: I STcT 03 ^ T Rmfd- 

$3*3 srfo 5f I aw°g^^ T 

*r i 

18.. It is not so; texts such as: “That nescience, in¬ 
deed, can be removed by knowledge and not by karmas ” 
after enjoining the removability by knowledge, deny the 
removability by karma. And, for mala which is of the 
nature of darkness can be removed by light alone. There 
is no absence of illustration for it is experienced that 
darkness, which is absence of light, is removed by light 
such as lamp, etc. It is not proper to say that one can 
infer that being a substance, it can be removed by karma 
but not by knowledge; for, if being other than nescience 
is a limiting adjunct, then being other than paksa will 
also become a limiting adjunct. For, it is stultified by 
verbal testimony. Also, there is no (defect of) mutual 
dependence between the emergence (of knowledge) and 
the removal of mala ; for the absence of this (defect) is 
seen as in the case of the relation between the removal of 
darkness and the (presence of) light. Even then the 
opponent may argue as follows: when there is darkness, 
there is no rise of light; so, the removal of darkness is 
required for the rise of light; for the removal of darkness, 
the rise of light is required — thus there arises mutual 
dependence. (The reply is:) The darkness, only when it 
is present can be removed by the light when it rises; and, 
both darkness and light, must co-exist just for a moment. 
Or, the removal of darkness is effected by light which 
exists at the same time (with darkness). Thus the above 
mentioned objection is answered. In the same way, in 
the present context also, the objection can be answered 
a nd so, there is no untenability. Even the text, “ Dlksd 
alone releases,” is only to stress the importance of dlksd ; 
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it is not to exclude knowledge, and So, there is no con¬ 
tradiction. Therefore, the removal of mala is only through 
direct realisation. The manifest self-knowledge alone is 
direct realisation, and not what is in the form of cogni¬ 
tion through the mental mode. For, it does not get into 
the consciousness (soul), as there is absence of cause. 
Sabda (verbal testimony) cannot be the cause. For, it 
(Sabda), being capable of producing mediate knowledge, 
does not have the capacity to produce immediate know¬ 
ledge. It is not proper to say that in the matter of get¬ 
ting immediate knowledge, the nature of the instrument 
is not the cause, but the nature of the object. Then, m 
respect of a pot which is in front, there is the possibility 
of getting immediate knowledge from the statement, "This 
is a pot.” It does not fulfil what is desired (by the 
opponent). All agree that that statement can produce only 
mediate knowledge to one who has closed his eyes. Even 
in the case of one who has not closed his eyes, when there 
is contact with the sense-organ, that (statement) can pro¬ 
duce only immediate knowledge. If the nature of the 
object is the cause (of immediate knowledge), it should 
take place even in the other case. Even in the case of 
the sentence, "You are the tenth,” there arises immediate 
knowledge produced by the sense-organ, following the 
mediate knowledge caused by the sentence. It is not proper 

to ask, "What Is the need of the sentence, in the case of 
knowledge produced by the sense organ?” It is. proper to , 
arrive at immediate knowledge when a person is reminded 
of his being one among the group of ten, filling U P 
(total) number, through the statement, "You are t e 
tenth,” because he does not come to know that he himse 
is one contributing to fill up the tenth. That is why, t a 
statement is not useful to one who has understood that 
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himself is one filling up the (total) number. Therefore 
the scripture cannot produce direct realisation. 


1 sr^q- ^nf ^rrfer 1 trorfa irr^ra: srr^ 

srre sM r g r re =st ^3Br% 

srer^ 1 *r xr ^jrRrsrl^fi go^r 1 * ^ s&jhm 3»RT3rfR- 

U 45 fflr<hctifif& str^r^ 1 st&Kcrnnftrar* srf?r 34*^1?- 
cT^lfer st£t ^ 4^^4 I u^T 



^mr*nTT%f^ moito^; <rer w vra fgregg re >T ^4 

^it+fffc^«T^ra; 1 =gr sraW’ 

i 5 Kre > &idi «y m5i^ r^srlgpTT^>^g^r 

Jpnf^i 5R?ratc4ar^4srf^qT^%fr #^r=q%^ cty^tatrSt n 


19. Thus, after the emergence of self-knowledge, a 
person who attains release through direct realisation is 
called jivanmukta. There is no action whatsover which 
has to be done by him. However, due to the force of 
the impression left over by th t karmas which he has inces¬ 
santly practised before the origination of knowledge, he is 
engaged in action for the destruction of prarabdha as well 
as for protecting the world. Indeed, he is not bound by 
the merit produced by karmas. It is not proper to ask 
how the karmas which is capable of producing merit does 
not produce it. Just as fire does not burn one, who has 
attained the power of quenching fire, even so here it is 
tenable that karma is non-productive in the case of one 
who has known the truth. In the same way, it is tena¬ 
ble to hold adharma (demerit) does not arise due to the 
performance of prohibited deeds (by him), for the enjoy- 
inent of ptdrabdha. Even the Vedas and the Agamas, 
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which teach that karmas are not productive (in his case), 
are authority. For, they teach that karma ire productive 
of that only when they are helped by the absence of the 
impediment, viz*, the knowledge of truth. ..Also, it is 
said that merit and demerit produced by the performance 
of prescribed and prohibited karmas reach his (jivanmukta’s) 
friends and foes (respectively). . Since the statement 
which says that karma produces merit and demerit in the 
agent is a general one, it can be reconciled, by .restrict¬ 
ing its scope, with the Vedic statement which teaches as 
a special case that the karma, performed by one who has 
known the truth produces merit, etc., in his friend or foe. 
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Scqfr 5^ I £IK«&lfcM| T ^Tt’T’T^h I 

<ihiR«m««wi ^i: i sra 53 4iT^*fi4uitsfa fewi$r rm 
4hr H ' 

' 20. It may be objected: Only after the emergence 
of the knowledge of the truth (in a person), all his karmas 
get destroyed; for, texts such as these (say): "Just as fire 
with blazing flame completely burns wood alone, even so 
the fire of knowledge burns good and bad deeds within a 
moment/' "...Thus, the fire of knowledge reduces all 
kamias to ashes." {Bhagavadgitd IV. 37). In this way, 
because of the absence of karma, enjoyment also is not 
possible; and hence the continuance of the body for the 
sake of it (enjoyment), is untenable. Let it be said that 
the continuance of the body is due to prarabdhakarma ; even 
then, for a person, whose knowledge is free from con¬ 
cealment due to the removal of mala, how can there be 
enjoyment of pleasure - and pain, etc., arising from 
objects? For, that (enjoyment)..is caused by raga, etc., 
and in the case of one, who is free from mala, there is 
absence of raga, etc. Since the continuance of the body 
is untenable for one who has known the truth, jivanmukti 
is, therefore, not reasonable. (Reply): It is not so. In 
accordance with texts such as, “Prdrabdha gets destroyed 
through enjoyment; the rest is burnt by knowledge," 
texts such, "Just as fire..." convey that objects other than 
.prdrabdha are removed (by knowledge); and so there is 
continuance of prarabdhakarma. In this way, for the sake 
of enjoyment caused by it, the continuance of the body, 
indeed, is required. It is not proper to say how there 
can be enjoyment caused by raga, etc., for a person rid 
0 f mala. Even though there is absence of raga, etc., 
there is the need for enjoyment for the purpose of the 
destruction of prdrabdha. Or, there is enjoyment due to 
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the impression left over by rdga, etc. That is why, even 
after the destruction of prarabdhakarma, it is intelligible 

c r - • * . 

to speak of enjoyment due to that impression. . 

at. v> *£t. w). 

^rofqr “srsrrfo” 

^ F r^qri^tsTFr 

i <5 rt 

wk *— .. 

^ siKssj ^trr^t ^ I 


shT»fcifo q qewi *r ^rfs^hatsfr i 9 

srf a^sr f*rerer sfer £wi w^vwta: i 

*&k g — qfU«£d I 


21. But some people Say: All kartnas are removable 
only by enjoyment according to texts such as: ? ‘Even 
after crores and croires of kalpas, karma does not get des¬ 
troyed without enjoyment.” . (Vdsistalaihga X, 33). With 
a view to avoid conflict with the text quoted above, texts 
such as, “The fire of knowledge.” must be taken, to 
mean that the removal of karma takes place through the 
production of enjoyment after the acquisition of innu 
merable bodies. It-is untenable* If all (karmas) are des 
troyed through enjoyment, there will not be any distinc¬ 
tion between prdrabdhakarma and others* and so there 
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arises the,. contingency of violating the texts such as, 
“Prarabdha gets destroyed through enjoyment; the rest: is 
burnt by knowledge.” Eveij the text, “ndbkuktam...” 
etc., relates to prdrabdhakarma in accordance with the 
text {prarabdham bhogato...), and so there is no contradic¬ 
tion with it. As for the definition of jzvanmukta, there is 
absence of mala in him, even while he is associated with 
the body, etc., caused by mayd. And absence of mala 
does not mean .destruction of mala ; for, since mala is one, 
when one is freed there ^will arise the contingency of the 
release of all. On the contrary, it means the destruction 
of association with mala. Inasmuch as ■ association (with 
mala) is different from person to person, the defect men¬ 
tioned above connot arise, for when one’s association 
with mala is destroyed, others’ association with it is not 
destroyed. Other people, however, overcome the above 
mentioned defect through differences in the concealing 
power (of mala) pertaining to different persons. 

feglfn | cTSTT ft;— 3T3T f$R3TT3ifcf>- 

JTFT *RTJ I ! Stc^sfq- 

5r?^5R^T. i i crgt# 

cTr^n^: — 

gfMNrcWlfas I 

n II 
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rr ^ i w^T T^ fe^nrfST ^r i <&* 

fefafenst ^ifcu *f 1 _.^ji ntt 

*yififl5£ 'TFT STHte I f^ ^ 

r^n^oi f ^^d igr i yra^ fsKi^T* a 

3*rft En^ inren ^r i 3RTJ ’T^nfe^r W’ g^ 1 - 

22. This jivanmukta has the following signs, laugh¬ 
ing, crying, leaping with joy, etc. Even though t e $ 
are comnion to mad-men and others, nevert e es • 
signs (of jivanmukta) are different from those cause y 
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madness, etc., because these signs are the products of his 
(jivanmukta* s) realisation of the truth, compassion, etc. It 
is explained as follows: The realisation to the effect, 
“When there is the path laid down by SivaSdstras, people, 
owing to nescience, resort to the path laid down by 
pa&uSdstras (materialistic sciences). Alas, even though 
this is a matter of experience, thus, delusion has arisen,” 
produces laughter] in him. The compassion in him to 
the effect, “This person experiences great misery as a 
result of the desjre for silly worldly happiness; how is this 
to be prevented?,”, makes him cry. The knowledge, that 
he has crossed the ocean of saihsdra, makes him leap with 
joy. It is said in the Tattvasdra: “(The jivanmukta) 
being in possession of knowledge and strength and always 
immersed in bliss, laugh's, dances, cries and leaps with 
joy. Karttikeya asks: O Lord, you have said that 
laughter, etc., are the behavioural features of great seers; 

I do not understand its purpose. Why do they behave 
(like this)? Uvara rephes: Seeing the people, who after 
condemning the good path, follow the wrong path, the 
seer laughs at them, (saying),“Alas! the world is deluded.” 
The seers (jivanmuktas), knowing the transitory nature of 
saihsdra, sport remaining in the midst of it; though they 
play, they are not bound by it; therefore they dance. 
“Just as a fish, greedy of taste, does not look at the (des¬ 
tructive) power of the hook, even-so a person, greedy of 
(transitory) pleasure, does not think of the abode of 
Yama. Not knowing the truth, he bears the extremely 
cruel and great misery, ”_ seeing such t misery of 
men, the seer (jivanmukta) cries. f, This ocean of samsdra 
which is difficult to cross, has, indeed, been crossed by 
pje"—thinking thus, the proud seers leap with joy.” In 
this way only the other signs (of jivanmukta) stated in other 
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Agamas, are to be known. After recognising a jlvanmukta 
through these signs, one should show extreme devotion to 
him, and never aversion. If anyone shows aversion he 
will incur sin through the prohibited deeds of the jivan- 
mukta. In such a jlvanmukta, tfivananda shines, through 
the removal of concealment following his realisation of 
his nature. However, worldly pleasure, pain, etc., will 
arise in him due to viksepa (projection). Therefore, the 
final moksa alone is the supreme purusdrtha. 


sr^cr i crarfl: — 

3:t3igc<l3: $T s=T JTt^T : \ m 1 

3Tjwr^rra[j fRRTv 
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rrnmrsr : ? srrsni <3 c<t# 
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?»rsr <r da st.i 4fcJ: 

5*3^r4f ft ac^g?rr %j?wrar: 3W*r: 1 ?r ^ 
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vtT^T ig R W T a *3 gr^T II 

23. The disputants explain in different ways the natu¬ 
re of that final moksa according to their own convictions. 
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Thus, the Carvakas hold (as follows): Since the body 
itself is the abode of suffering when it (body) is destroyed 
suffering cannot arise; and so, they say that moksa is 
nothing but the destruction of the self which is no other 
than the body, the , abode of all suffering. This (view) 
cannot be accepted; for it is not purusartha. Even though 
thie destruction of the root-cause of suffering in the state 
of rhoksa is acceptable to all disputants, nevertheless it 
cannot by itself be purusartha. Indeed, the mere removal 
of snake, thorn, etc., is not purusartha. If it be said that 
the absence of suffering itself is purusartha , is it the des¬ 
truction of suffering? Or, is it the prior non-existence of 
suffering? It cannot be the former; for, since suffering 
does nut take place in that state, there is no destruction 
of it- Even if it originates (at that time) it is destroyed 
through knowledge alofie; and so any effort (for its des¬ 
truction) on the part of the person is futile. It cannot 
he the latter, since the prior non-existence of suffering is 
begiuuhigless, it is something to be accomplished (by the 
person) anc * so it is not fit to be purusartha. Let it be, it 
m ay be argued, that the destruction of the cause of suf¬ 
fering itself is purusartha. It i s no t so, due to the above- 
mentioned defect. Also since the body which is the self 
a nd etij°y er * s non -existent in the state of moksa , there is 
nothing to be enjoyed, and so it is not puruscirtha. There 
j s the rule. * What is not known is not purusartha .” Indeed, 
piifusa>rth& is that which, a person being desirous of it, 
e njoy s it- One cannot experience one’s own destruction. 
Since the body is also the cause of happiness, in the same 
vvay aS cause suffering, it is not proper to say 

that its destruction is what is intended: Also the view 
tba* *k e body i s the self has already been refuted. By this, 
e yen the view of the Madhyamika, who holds that moksa 
^ the destruction of the series of knowledge stands refuted; 
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for, the destruction of knowledge also is not what is 
intended. Even the view that knowledge is momentary 
has already been refuted. Also, the Yogacara view 
which holds that the undisturbed series of knowledge 
without any colouring by objects is moksa, is untenable, 
since the body, etc., which are caused by knowledge are 
non-existent (according to it). It cannot be said that only 
the knowledge delimited by the object is the cause of the 
body, since, on the principle of parsimony, knowledge 
alone is its cause. 

jrtsnrrT-Rjret i <ror fir — 

4^4 i in^rpncrr^^sf^H. 

■ni'M i fci> ga a refc gg ,Marar4 i 

r# 3 *t ^trrhsOT i dwsf 4*^4 

3^srm: H *•-. ... 

24. According to the Sankhyas,. mok^aXs the state of 
kaivalyd, in which the self remains without the adjunct of 
mahat, etc., the products ot-prakrti* after, getting-discrimi¬ 
nation between purusa and prakrti. It is explained as 
follows:' prakrti starts creating mahat, etc., for the sake of 
the enjoyment of the purusa. Since there is no enjoyment 
for the purusa per se wheb it remains unattached, there is 
enjoyment due to rton-discrimination of buddhi alone, the 
enjoyer- When the purusa attains discrimination through 
buddhi , there is no enjoyment caused by non-discrimina- 
tion; and so there is no more production of mahat, etc., 
43 
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by prqfati. Thus, kaivalya takes place when the purus a 
remains in its condition free from the adjunct. This 
(Sankhya view) is untenable. In this state of kaivalya 
which is similar to the state of a stone, due to the absence 
of the illumination of knowledge, there will be no desire 
on account of the abandonment of the worlds of enjoy¬ 
ment connected with SaddSiva, etc. If there could be un¬ 
surpassable happiness untouched by worldly suffering in 
moksa, then there could be desire in that state. But if 
there is mere kaivalya which is opposed to all enjoyment, 
there is no possibility of desire arising in anyone. There¬ 
fore, kaivalya is notpurusdrtha. 
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25. By this the Naiyayika view also which holds that 
moksa is complete destruction of suffering is refuted; 
since, according to this view, the self is bereft of all 
special qualities in the state of moksa, the absence of 
cannot be known, and so it cannot be purusdvtha. 
Jt m a y b e objected. Absence of suffering by its very 
nature is purusartha and not by virtue of being known. 
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Indeed, there is no pursuit with the intention, '‘Let me 
know absence of suffering.” On the contrary, (there is 
pursuit with the intention), "Let there be no suffering 
for me” and "let the suffering which befalls me now 
perish.” Pleasure, etc., also by their very nature are 
purusdrtha. But knowledge is only invariably connected. 
(Reply:) It is not so. Since the absence of suffering which 
is not known is common to the state of swoon, etc., it is not 
purusdrtha. It has been stated: "The absence of suffering 
which is not known, is not desired as purusdrtha. Never, 
indeed, does a wise man pursue the state of swoon, etc.” 
By this even the view held by some of the Naiyayikas that 
moksa is the complete destruction of the means to suffer¬ 
ing, stands refuted. 


3T3FUT 3TT^sRr ? gpf ST? 


ST^IfrcII 



26. The Bhattas, however, hold that moksa is the 
manifestation of eternal happiness. This (view), too, can¬ 
not be accepted. Is manifestation what is produced or 
what is not produced? With regard to the former, is 
manifestation the same as the removal of dvardna or is it 
knowledge? If it be said that it is the removal of dvarana, 
then this being our view is not valid according to you. If 
it be said that it is knowledge, then according to the princi¬ 
ple, "What is produced is impermanent,” it is destructible, 
and so there arises the contingency of moksa becoming 
impermanent. If manifestation is what is not produced, 
then being not accomplished by the person, it is not fit 
enough to be purusdrtha. 
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c^m n 7 

27. According to the Jainas, the continuous upward 
movement of the soul is moksa. Its upward movement 
takes place due to separation from bondage. Even 
though the soul by its very nature is light, its downward 
movement in the state of bondage, like that of a gourd 
kept in an iron cage and thrown into water, is proper, 
since it becomes heavy due to the bondage of karmas. 
They say that its upward movement, when it is separated 
from the bondage of karma, like that of a gourd which is 
freed from the iron cage, is proper. This, too, is un¬ 
tenable. Since the atomic and medium size of the 
soul is refuted, there cannot be movement for the soul 


which is all-pervasive. Also, since the upward movement 
is different from happiness and absence of suffering, it 
is not fiurusdrtha. 



28. Also, it is not proper (to say) that moksa is the 
attainment of the regions of Rudra, Vi?nu, Indra and 
others, because that attainment is impermanent, and the 
statements of the Purdnas, etc., which set forth the 
(attainment of these abodes) as moksa, refer only to 
secondary moksa. 
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29. Some people regard the enjoyment of 'sattva alone* 
to be moksa. It is explained as follows: The state of being 
the enjoyer of prakrti by ptirusa is beginningless. If it 
(enjoyership) has a beginning, then there is no evidence 
to show that the person existed before it; and hehce 1 
there arises the contingency of the person- also having a 
beginning. It is not. proper to speak of the, removal of 
what is beginningless; in that case it will result in the ex¬ 
tinction of even the person. Therefore, even in the state 
of moksa he alone is the enjoyer, But this much.is the 
difference. That is, due to the influence of karma, prakrti 
in the form of pleasure interspersed with great misery an 
delusion, is what is enjoyed in the state of samsara. ut, 
in moksa, prakrti in the form of sattva W . 1C * S ° * 

nature of unsurpassable bliss, is what is enjoye e ^ a ' JS ^ 
of the absence of karma. This view also stands -refuted 
by the refutation of the Bhatta view, throug t e consi 
deration of the alternatives whether enjoyment is what is 
produced, or what.is not produced. 
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30; Sivasdmya (similarity to &va) also is not moksa. 
This similarity occurs in four ways through origination, 
transfer, possession and emergence. Of these (four ways) 
the Mahavratins hold that Sivasdmya-occurs through orig¬ 
ination. It is as follows: In moksa, there is Sivasdmya in 
the form of omniscience, etc; and that originates only 
then. Otherwise, there will be the contingence of its 
occurrence even earlier. Therefore, Sivasdmya occurs 
only through origination of qualities similar to those of 
Siva;. 

sBmmt?: gags* srg-^rrrfer i aw- 

31 . The Pasfupatas accept Sivasdmya (as moksa) through 
transfer (o r f the qualities of Siva), That is, there occurs 
the transfer of qualities such as omniscience, present in 
Siva, to'the released soul just as the scent of kasturikd, 
etc., gets trahsferred to cloth, etc. ' Therefore by the 
transfer of the qualities of Siva, there is Sivasdmya. 

^ | (g- — q-yq- 

3T§T ; I 5TWT^9^!yJt?r*TT- 

snwftffc ii 

32. The Kapalikas accept Sivasdmya (as moksa) 
through possession. It is as follows: Just as planets possess 
the persons,even so the qualities of God possess the released 
souls* Therefore, by the possession of diva’s qualities 
there occurs Sivasdmya. 
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33. Some ^aivities accept Sivasamya through emerg¬ 
ence. It is explained as follows: As in the case of 6iva, 
omniscience, etc., are already inherent in the souls. 
However, these qualities do not shine in the state of 
sathsara, being impeded by maid. But, in moksa, owing 
to the removal of mala they emerge.. Therefore, Sivasdmya 
arises through the emergence of one’s inherent qualities* 


3Tc q-fvt^^M-^cTT^3^5 1 ^sTtrtrr^rtrdsKT' 
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34. Of these, similarity through origination is un¬ 
tenable. Since in the state of moksa there is the absence 
of body, etc., necessary for the origination of knowledge, 
the origination of omniscience is not possible at that time. 
If it has origination, it will become impermanent, and 
hence moksa will not be different from heaven, etc. 
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35. Even the view of similarity through transfer is 
untenable. It is explained as follows* Does transfer ipean 
attainment of another abode after abandoning one’s own 
abode, or without abandoning one’s own abode? It can¬ 
not be' the former. If the transfer of the knowledge of 
jSvara to the released soul is accepted, there will arise the 
ntingence of l&vara becoming bereft of knowledge. 
Even the latter alternative is untenable. Since knowledge 
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is partless, transfer of a part of' it is riot proper* Ateb^: 
there is no authority in support of knowledge remaining, 
such (with parts). Again, the absence of transfer is sup¬ 
ported by the inference: “The knowledge of Sivri does 5 
not get transferred to another, because it is a quality. 

If, by abandoning the substrate, a quality should move 
to another (substrate), the substrate will cease to be what 
it is, and hence it is impossible for a fquality to remain' 
what it is. It has been said: “By abandoning ; their 
substrate, the qualities cannot move to another substrate. 

It may be objected: The transfer of merit and'demerit has 
been set forth in Smrti texts, such as, “By censuring the 
good and the twice-born and by servirig the bad, sin 
accrues to men, and their merit also leaves tfrerii otEV By 
not censuring those who are patient and by keeping 
company with the meritorious, merit accrues to men and: 
sin goes away from them to another place. ( ■, .In the same 
way, the transfer of the knowledge of the teacher tp the 
disciple has been stated in the section qii Acarydbhiseka^in 
the Svayambhuva and other works: “This eligibility which 
has now been transferred to you by me, has to berprac- 
tised by you until it is transferred tq another. ... Again 
the gunalva which is the hetu (in the anumdna ) stated above 
is deviant. (Reply:) It is not so. The Smrti and oJh<“ 
texts, which speak about the transfer of irierit and demerit 
purport to convey the origination of what is sifiiilar to 
them. Everi the statement about the transfer of krio“le g e 
conveys the independence (of the disciple) Tri the matter 
of exposition, similar to his gurti as commanded by t 
latter; Therefore, here there is no transfer in the p 
mary sense. Also, there is no deviation (of the fcetu), 
though the transfer of fragrance of kasturikd, etc., to 
cloth is seen; in this case there is transfer pf on y t e 
44 
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parts of kasturikd; thus because of the absence of 
gunatva, there is absence of hetu. It is not proper to say 
there is experience of the transfer of heat, inherent in fire, 
to water, and if this be not the case, there will be devia¬ 
tion as the heat (will not be felt) in the hands, etc., when 
they (the hands, etc.) are in contact with water. Even 
there, the fire alone which exists in the water in an 
unmanifest form produces heat. Thus it is established 
that there is no transfer of quality from its substrate to 
another. Therefore, the view of similarity through 
transfer is undoubtedly untenable. 






36. Even the view of similarity through possession 
is untenable. If it were the case, the soul, as in the 
case of one who is possessed by an evil spirit, will not be 
independent; and thus, that state (of similarity through 
possession) is not fit enough to be purusdrtha. 
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37. Also, the view of similarity through emergence 
is not tenable. Since this act of emergence of knowledge 
is different from both happiness and absence of suffering, 
it cannot by its very nature be purusartha. It cannot 
also be held that the absence of suffering present at that 
time is purusartha. (That is to say), the act of emergence 
of knowledge alone which is referred to by the term 
< sdmya } , is accepted (by you), as moksa. Also, since this 
sdmya is of equal gain and loss due to the abandonment 
of the enjoyment in each of the different worlds, it is not 
fit enough to be purusartha. (If this Sivasdmya through 
emergence is accepted) then, when the released soul, 
though different from 6iva, becomes equal to Siva, it is 
free from its dependent nature; and this will be detri¬ 
mental to the supremacy of Siva. When the released 
souls are not dependent (on Siva), they, too, possessing 
the power of creating the world, on their own, create the 
world. Further, as there is nothing to distinguish a 
released soul from Siva, difference between them is not 
possible. If (you contend that) similarity to Siva is moksa, 
then, is moksa similarity in some respects or Jn all res¬ 
pects? If it be the former, since there exists some simi¬ 
larity (to Siva) even in bpund souls, it results in the non 
distinction between the released and bound souls. Even 
if it be the latte*,, since there is nothing to distinguis 
between the released soul, which, due to the absence of 
parts, is partless, is in possession of omnistieiice an 
other qualities and also is independent, and iva> w o is 
of the same nature, the released soul becomes 1 
self and not one similar to Him. If the release sou is 
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^id'to be in; possession. of parts, “to be in possession of 
'$f^; s ”. 1 $)ist : meanthathe is connected with the body f 
produced from biridu, etc., for it cannot be otherwise; thus, 
it results in the non-difference between the released and 
bound sfruls. ^Moreover, in all respects similarity amounts 
to identity. Therefore similarity to $iva is not moksa. 
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38. Moreover, through identity with f^iva, the 
experience of the bliss of Siva alone is mok&a. Thus it has 
beeii taught in the sacred Sarvajndnot'tara and other Agatnas 
that the knowledge of non-difference between the supreme 
giva and oneself is the cause of moksa. In support of 
this, there are the following texts in the SarvmjMnottara:. 
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I am He, wholathe- all-pervasive Lord, the soul of all, 
the knower of everything., the embodiment of all truth, 
unthinkable, transcendent above all, beyond all tattvas, 
beyond word, mind and names —thus one should meditate 
with a concentrated rhind. I am that knowledge which 
is not the fruit.of anything, which is eternal, constant, 
imperishable, homogeneous, beyond denotation, uninfer- 
able and incomparable, without (differentiating) mark, 
indestructible, peaceful, beyond the objects, not know- 
able and beyond doubt; and there is no doubt about this. 
I am, indeed, the supreme Lord, 3iva, the embodiment 
of all mantras, beyond the comprehension by all mantras, 
and bereft of creation and destruction. All this, seen and 
unseen, moving and non-moving, is pervaded by me. I 
alone, am the Lord of the world; everything originates 
from me. The whole universe comprising objects in 
manifold forms, the group of worlds beginning with ‘§iva’ 
and ending with earth - all these rest on me. Whatever 
things, external or internal, are seen and heard in this 
world — all these are pervaded by me. “I am the self; 
6iva, who is regared as the supreme self, is different from 
me.” one, who thinks thus due to delusion cannot attain 
union with Siva* One should abandon the thought of 
separation in the form: «& va is different (from me)* I 

am also different (from Him)." One should always think 
of n on-duality m the form: "I am, indeed, He who is 
&va.” With the thought of non-duality, one sees oneself 
in all beings as entering Into all and as dwelling in all 
bodies; there is no doubt about this. Thus a yogin, who 
remains with the thought of unity, bereft of distinctions, 
is said to be omniscient. I am the Self who is spoken of, 
in all scriptures, as unborn, ruler, bodiless and attri¬ 
buteless; there is no doubt about this. The pa$u, who is 


FIFTH CHAPTER 


351 


ignorant, is subject to the order of creation. He is iden¬ 
tical with 6iva who is intelligent, eternal, and pure; this 
is beyond doubt. Therefore, the Self is what is it to be 
known through investigation by all the learned people.” 
We have stated in the commentary on the Sarvajndnottara 
that other commentaries of some of the followers of 
this school, which, by resorting to secondary meaning, 
explain the above texts, with great difficulty, in the dua^ 
listic sense, are not valid. 
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39. It may be argued (as follows): How is it possible 
fpr' wJbucJ^ Js. bpun(i .paid parviftcienf, to .be identic 

cal with Jsliva, who is omniscient and ever-free? For, con¬ 
tradictory attributes can exist only in different entities. 
t)n the contrary, if there is non difference between paSu 
and &iva, then it will result in the presence Of bondage, 
which is'the attribute of paSti, in &iva, and the presence 
©fever-free nature, which is the attribute of 6iva, in the 
pa&xt- It it hot proper to say that, just as both black and 
red colour, owing tp difference of time, can exist in one 
and the same berry fruit, even so the contradictory attri? 
butes such as omniscience and parviscience can exist in 
one and the same object. If this be the case, there will 
arise bondage for §iva Himself in the state of being a 
paiu, and so it will be in conflict with the ever-free nature 
(of & va ) which has been accepted. That- is why, even 
th® view which, on the basis of the distinction between 
the bound and released states of §iva, speaks of the jlva 
becoming one with Siva, after the removal of (jiva’s) 
bondage such as may a , in the same way as the pot-ether, 
the destruction of the pot, becomes one with the all- 
a er vasive ether, stands refuted. And it is not proper to 
^ there is oneness when the souls merge with !§iva, 

the loosening of (their) bondage such as mayd,, in 

® wa y as there is oneness when the rivers join the 
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ocean. For, oneness is untenable when there is abspr.p- 
tion, and absorption, when there is oneness. Also*. ,for 
one, who gets dissolved, there cannot be thej, experien.ee- 
of purusdrtha in the form of moksa. It is no argument, 
to say: “The dissolution of souls mentioned here does 
not mean the loss of one’s being, but only the loss of the 
state of being the spul; even in the case of the merger of 
the rivers with ocean, there is only the loss of the state 
of being rivers, but not the loss of,their being/’ In this 
case, what is it that is intended to, be conveyed when it 
is said that those waters* which existed earlier as river-, 
waters, have themselves become one with ocean, after 
abandoning their previous status of river-waters? Does it 
mean that the earlier waters, by mingling with the earlier 
ocean, give rise to some other entity? Or, does it mean 
that they become one m the sense of belonging to: the 
same class? Or, does it mean that’there, arisesr -non-diffe¬ 
rence due to the loss of their earlier difference? If it .be 
the first alternative, there must, come into.existence, in 
like manner, another entity as a result of the conjunction 
of thejfya's consciousness, .with Siva, but this' '(cbmifig 
into existence bf a ne‘w entity) is not accepted. in the 
second alternative, evert though there.is oneness"of 6iva 
and jlva, there IS no non-differenbe between them. In 
the third alternative, as difference is eternal, its destruc¬ 
tion is untenable. If there.is origination 6f oon-<3ifferenee, 
then its destruction is inevitable; and npoksa will become 
impermanent. Moreover, in the view that there is origi¬ 
nation of non-difference due to the destruction of differ¬ 
ence, it must be said that only One i's present irt the state 
of moksa. If so, does {§iva or the jlva exist in thoksa ? if 
the former, then J§iva alone being present, there will be 
no enjoyer of the. fruit of moksa ? If the latter, then the 
45 .* '■ < ; ‘ . 
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jlva alone being present without 6iva, there will be no 
Sivananda which is the object of enjoyment. Therefore 
there cannot be identity of the jlva with the essential 
nature of 6iva. But, if it be said that, just as copper is 
said to become one with gold, when it attains the nature 
of gold, the verdigris being removed through the action 
rasagudika, etc., and, just as sage Visfvamitra is said to 
become one with a brahmana when he attains the status of 
a brahmin, the nature of ksatriya being removed through 
the strength of tapas, even so the jlva becomes one with 
£iva, when the inherent 6iva nature, which is a characte¬ 
ristic of &iva, becomes manifest, the nature of pa$u being 
removed through the strength of knowledge. The reply 
is (as follows). 
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40. Even though there is a little difference, as in 
the case of a quality and its substrate also and light and its 
locus, there is oneness only in the sense of non-difference. 
In this way alone, the distinction between a bound and a 
released soul becomes intelligible. This may be explained 
as follows: Even though there is non-difference between 
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a quality and its substrate, the distinction, that colour 
which is a quality is fit enough to be a quality (of a sub¬ 
strate) as well as perceivable through the visual sense 
alone, whereas objects such as pot which possess qualities 
are fit enough to be a substrate as well as cognizable 
through the sense of touch also, is tenable, because there 
is also difference between them. In the same way, 
even though there is oneness between Siva arid jlvd, the 
distinction that “only the jiva is parviscient and is; subject 
to bondage, etc., whereas Siva alone is omniscient and is 
associated with the ever-free nature, etc., becomes intel¬ 
ligible, because even the difference between Siva and 
jiva is accepted. This oneness is not what is produced in 
the state of moksa. If that were the case, it will become 
destructible. Thus, there is oneness even in the State of 
samsdra. However, that (oneness) which is unmanifest 
then due to concealment becomes manifest in moksa 
when the concealment goes away. Just as thefire which, 
though concealed by the form Of the wood, remains in 
the tadatmya relation with the pieces of wood such as 
arani (fire-producing wood), becomes manifest subse¬ 
quently through the parts of the wood wheri the obstructing 
factors, viz-, heaviness, hardness, fluidity and earthiness, 
are destroyed through the act of rubbing, even so (the 
oneness which remains unmanifest becomes'manifest). 
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F 41. This being the case, it is no argument to say 
that just as the manifestation of the cloth itself, which 
takes place when the concealment in the form of threads 
gets removed, is of the nature of origination, even here 
the manifestation itself, which takes place when the con¬ 
cealment goes away, is of the nature of origination with 
the result that the defect of moksa becoming impermanent 
still persists. Where there is concealment by the parti¬ 
cular state inherent in the cause, which is the locus, there 
there is origination when there is manifestation by the 
removal of that state; but where there is concealment by 
another substan9e which exists in the locus, there is mani¬ 
festation when there is emergence by the removal of that 
(concealment)—thus the difference between origination 
and manifestation is accepted. Even though the manifes¬ 
tation which takes place by the removal of^concealment 
in the form of the state of threads, which is the locus of 
cloth, is of the nature of origination, in the present case, 
since there is concealment by another substance in the 
fori* of mala which exists in the self which is it's locus, there 
is manifestation of oneness with Siva the concealment 

. removed, in the same way as therris manifestation 
being * . 

f the already existent water In the well,- when grass and 
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other plants are removed; inasmuch as this manifestation 

is not of the nature of origination there is np possibility .of 

the defect of impermanence. By this is refuted (the objec¬ 
tion) that, if union with 6iva is already existent, the pur¬ 
suit therefor on the part of the individual becomes-futile, 
because the removal of mala which conceals it, is what, is 
to be accomplished through effort. Thus, by the example 
of pot-ether and all-pervasive ether, and. also by the 
example of river and ocean, the oneness, which has been 
spoken of in the Vedas and the Agamas, is identical with 
tadamya alone, which is non-difference coupled with a 
little difference. Here, the illustration and the illustrated 
do not, however, purport to convey the aspect of com¬ 
plete non-difference as well as the aspect of the destruc¬ 
tion of difference which was existent earlier. Indeed, 
similarity in all respects between the illustration and the 
illustrated can never be what is intended; for, it will 
result in the obliteration of the distinction between the 
illustration and the illustrated, if the two were to become 
non-different. Thus, there is no defect stated carter. 
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1 42. It may be argued: Even then, oneness with 6iva 
alone cannot be moksa, since it is not by itself purusartha 
on account of its being different from happiness and 
absence of suffering. It does not become purusartha 
through the experience of bliss, for there is no evidence 
for the^ existence of bliss. If it be said that there is enjoy¬ 
ment of bliss, there will arise the condition of sathsdra 
since enjoyment is of the nature of wrong knowledge. If 
it be said that reference to bliss, etc., in some places pur¬ 
ports to convey perfection, etc., it is not so; for it is 
happiness that is taught by the following texts contained 
in the Sarvajndnottara: “That undifferentiated, unthinka¬ 
ble, uninferable, and incomparable happiness, which 
one attains in the self which is bereft of tattvas, and parts, 
is said to be the supreme happiness, everlasting and in¬ 
comparable. Giving up attachment to objects, one should 
completely get rid of the mental mode. When one trans¬ 
cends the mental state, then one attains the supreme 
happiness.” Here, the interpretation of some, that 
happiness is of the nature of the absence of suffering, is 
untenable, as there is no reason for abandoning the 
primary sense of the word “ sukha ”, 
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43. There is nothing unintelligible about happiness 
even though happiness is what is necessarily produced. In 
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that case, it will result in the absence of knowledge. If 
knowledge is accepted to be eternal on the strength of 
pramdna, there is no contradiction (in accepting) happiness 
also to be eternal. It is for this reason that (the objec¬ 
tion that) there will arise saritsdra if there is enjoyment of 
happiness, stands refuted; for the state of enjoyment of 
impermanent happiness alone will result in the condition 
of samsara. Otherwise, by the possession of knowledge, 
etc., there will arise the condition of samsara. Therefore 
there is no possibility of the condition of samsara, through 
the enjoyment of the eternal bliss of 6iva. 
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44. It is not proper to say: “Let there be the experi¬ 
ence of happiness, which is moksa, to the soul who is of 
the nature of happiness, even though,he has become one 
with 6iva; where is the need for accepting the experience 
of the bliss of Siva?” Just as the sense of taste, though 
constituted of taste, apprehends the taste inherent in 
other objects alone, hut not what exists in itself, (even 
so, the released soul experiences the happiness of &iva 
alone)* Or, «•£** the visual sense, though constituted of 

light, does not comprehend the light of sun, etc., by its 

own light- If that were the case, there will be the possi¬ 
bility of apprehending the colour of jar, etc., even 
without the light, of the *un, etc., But the visual sense 
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apprehends only through the light of the sun, etc. Thus, 
the light of the visual sense is useful to the experience of 
the li'ghi of the sun, etc. In the same way the nature of. 
knowledge and bliss of the jivanmukta is useful to the ex¬ 
perience of the bliss of !§iva, but not the experience of 
happiness inherent in oneself. This is the traditional 
standpoint. 

I sr 3 ferct scfgr 

45. By this is refuted the view which holds that just 
as by the power of mantrS, medicine, etc., the potency of 
pdisdii is. obstructedi even so by knowledge, there is ; 
only-obstruction to the potency of nescience, which con¬ 
ceals knowledge; and that knowledge does not bring 
about the removal (of nescience). If that were the case, 
oneness with §iva cannot be attained. Also, if there is 
attainment, it will result in the presence of nescience in' 
&iva. AS for the tfexts in the f$niva Agamas which speak 
of neScience, they purport to convey that, being begin- 
uingless, it (nescience) stays for a long period. 
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46. Therefore, as stated earlier this is established. 
When there arises the realisation of truth, there is no 
more relation with mala as well as with dgdmi-karma, and 
sancita-karmas having been removed through diksd and 
prdrabdha having been exhausted through enjoyment, the 
twofold may a, in the absence of both mala and karma, is 
bereft of the potency for originating future body, etc.; 
and when the present body, etc., come to an end through 
the enjoyment of prdrabdha karma, and when the bond 
(pd$a) which is opposed to the experience of tiivdnanda 
goes away, the soul, becoming one with 6iva, attains the 
supreme moksa, in the form of the experience of the 
trans-empirical, unsurpassable Sivdnanda, 

Here ends the Fifth Chapter called Discussion of Mok§a 
in the £aivaparibha$a written by the preceptor , SivUgrayogin , 
the Ativarndiramdcarya , and protector of Saiva. 


* * 


4 y 


About the Translator 

Professor S. S. Suryanarayana Sastri was the first Head of 
the Department of Philosophy, University of Madras. During 
the fifteen years of his service (1927-1942) in the Department, he 
brought out editions of texts with English translation relating to 
different schools of Indian Philosophy, besides independent mono¬ 
graphs. His area of research covered Advaita, Sivadvaita. 
Sankhya, and daiva Siddhanta. 


About the Editors 

Professor R. Balasubrainanian, who is at present Director of 
the Radhakrishnan Institute for Advanced Study in Philosophy, 
University of Madras, has held teaching positions at Annamalai 
University, Vivekananda College, Madras, and Besant Theoso- 
phical College, Madanapalle. A specialist in Advaita and 
Existentialism, his publications include the Taittirlyopani$ad - 
bhafya-vartika of Sureivara , Advaita Vedanta, and The Personalistic 
Existentialism of Berdyaev. 

Dr V.K.S.N. Raghavan joined the Radhakrishnan Institute 
as Lecturer in Sanskrit in 1978. Earlier he was Research Assistant 
(1973-78) in the Catalogus Catalogorum Project of the Depart¬ 
ment of Sanskrit of the University of Madras. His History of 
l iiistcldvaita Literature which covers the development of ideas and 
tenets of the Visistadvaita school is valuable and scholarly. 








